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Chapter 1
INTRODUCTION
The practice of infant baptism is an issue which has troubled
and divided Christendom from the days of Tertullian to the present
time.''' Prior to the twentieth century, the controversies over infant
baptism were limited in scope to certain regions and epochs in the
history of the Christian church. But in recent decades the subject of
infant baptism has been discussed on a scale unprecedented in the
previous history of the church. As Ernest A. Payne observed:
Both the theology and the practice of the Church in regard
to baptism are today the subject of searching thought and dis
cussion in many different Christian traditions. Communions
which practise infant baptism, as well as those which, since
the Reformation, have stood for the baptism of believers only,
are alike compelled to re-examine their doctrine of the Church
and the sacraments. ^
The central figures involved in the debate over infant baptism
through the centuries have been Tertullian vs. Cyprian (3rd century)
regarding the propriety and age at which baptism should be administered
to infants; Pelagius vs. Augustine (4th century) over the relationship
between original sin and infant baptism; Conrad Grebel and Balthasar
Hubmaier (Anabaptists) vs. Zwingli and Luther (15th century) relative
to the significance of baptism and the proper s\ibjects for baptism;
Dissenters vs. Anglicans (17th and 18th centuries) with regard to the
efficacy of infant baptism, and the proper candidates for church member
ship; Alexander Campbell vs. W.L. Maccalla and N.L. Rice (at Washington
and Paris, Kentucky in 1823 and 1843 respectively) whether the design
and effect of baptism are relevant to infants; Emil Brunner and Karl
Barth vs. Oscar Cullmann (20th century) over the meaning of New Testa
ment baptism and the theological validity of infant baptism; and Kurt
Aland vs. Joachim Jeremias (20th century) over the historical validity
of infant baptism in the light of Early Patristic literature and
inscriptions .
2
Karl Barth, The Teaching of the Church Regarding Baptism,
tr. Ernest A. Payne (London: SCM Press, 1948), p. 5.
1
2John F. Jansen attributed this widespread and lively interest
in infant baptism today to several reasons. First, a concern for the
fact that the church's baptismal practice (in Europe primarily but also
in America and other countries) has produced a host of neopagans , as
Ecail Brunner described them, who, having been baptized in infancy, know
nothing of the reality of the Christian life."^ Second, the ecumenical
movement has raised the whole question of baptism and more particularly
the "one baptism" spoken of in Ephesians 4:5. Ecumenicals recognize
that the doctrine of the church cannot be divorced from the doctrine
of baptism, the sacrament of initiation into the church. Serious
ec\amenical conversation must ultimately take into consideration the
position of those churches which practice only believer's baptism as
4
well as those which practice infant baptism. Third, the revival of
biblical theology has given a fresh impetus to the study of baptism,^ ,
its meaning according to the New Testament and its relation to grace,
faith, regeneration and the Spirit. Fourth, "the liturgical renewal
has prompted investigations not only in New Testament study but also
in the history of early Christianity," both in the primitive and early
church periods.
Recent Historical Perspective
For centuries it was commonly believed by all communions within
the Christian church that the institution of infant baptism was of
Kurt Aland, Did the Early Church Baptize Infants?, tr. G.R.
Beas ley-Murray (Philadelphia: The Westminster Press, 1963), p. 11.
("Preface from America" by John F. Jansen) .
4 5
Ibid. Ibid. , p. 12 .
^Ibid.
3Apostolic origin. Then, at the turn of the twentieth century as the
revival of biblical theology dawned, several German scholars began to
investigate the nature of New Testament baptism. With one accord
7 8 9 10
W. Heitmtlller, F.M. Rendtorff, Paule Feine, and Hans Windisch came
to the same conclusion that the baptism spoken of in the New Testament
was for believers only, and that infant baptism was not a practice of
the primitive church.
Prominent among English theologians and liturgiologists who
carried on similar studies during the following two decades are
H.T. Andrews, P.T. Forsyth,
''"^
H.R. Mackintosh,''"^ Charles Gore,''"^
W. Heitmtlller, Im Namen Jesu, Eine Sprache - und religions-
^eschichtliche Untersuchung zum Neuen Testament, speziell zur
altchristliche Taufe . (Forschungen zur Religion und Literature des
Alten und Neuen Testaments, herausg. von W. Bousset und H. Gunkel , I
Band, Z Heft), Giittingen, 1903.
g
F.M. Rendtorff, Die Taufe im Urchristentum im Lichte der
neueren Forschungen (Leipzig: [n.n.], 1905).
9
Paule Feine, "Taufe: I, Schriftlehre , " Realencyklopadie fiir
protestantische Theologie und Kirche (3rd ed. ; Leipzig: Hinrichs 'sche
Buchhandlung, 1907), XIX, 369f.
'^'^Hans Windisch, Taufe und Silnde im aitesten Christentum bis
auf Origenes (Ttlbingen: [n.n.], 1908).
^�''G.R. Beas ley-Murray , Baptism in the New Testament (London:
Macmillan & Co., 1962), p. 307.
12
H.T. Andrews, "The Place of the Sacraments in the Teaching of
St. Paul," The Expositor, 8th Series, XII (1916), 353-372.
(Congregationalist)
13
P.T. Forsyth, Lectures on the Church and the Sacraments (3rd
ed. ; London: Independent Press, 1949). (Congregationalist)
14
H.R. Mackintosh, "Thoughts on Infant Baptism," The Expositor,
8th Series, XIII (1917), 193-203. (Presbyterian)
Charles Gore , The Reconstruction of Belief (New York :
Charles Scribner's Sons, 1926). (Anglican)
N.P- Williams,
�'�^
and O.C. Quick.
'''^
Rather typical of the changing
attitude of English scholars to the traditional view that infant
baptism originated with the Apostles is the statement made by N.P.
Williams in the Bampton Lectures of 1927:
The New Testament references to initiation assume that its
recipients are adults, and that the dispositions required in
them are those of conscious and deliberate renunciation of sin
and idols, and of personal faith and allegiance to Christ.!^
Williams went on to affirm that whether infants may or should be
baptized "is a proposition which rests solely upon the actual practice
19
of the Church." As important, though, as these initial studies were,
Beas ley-Murray reminded us that these men "were less responsible for the
reversal of the traditional belief among New Testament scholars than
20
symptomatic of the change that was taking place everywhere, of the
new wind that was blowing both in England and on the continent.
Strange as it may seem, the strongest statements repudiating
the traditional view regarding the baptism of infants have come from
Reformed scholars. In 1937 Emil Brunner shocked the theological world
when, on the occasion of the Olaus Petri Lectures at the University of
Uppsala, he raised grave questions about the present practice and basis
for the validity of infant baptism. His misgivings were based on the
irreligious character of most of those who were baptized as infants in
16
N.P- Williams, Ideas of the Fall and of Original Sin (London:
Longmans, Green and Williams, 1927). (Anglican)
17
O.C. Quick, The Christian Sacraments (London: Harper and
Brothers, 1932). (Anglican)
18
N.P. Williams, op. cit. , p. 550.
19
Ibid. , p. 551.
20
Beas ley-Murray , op. cit. , p. 307.
the state churches, and on the fact that baptism should represent a
"personal encounter" of the individual with the Christ of the gospels.
The European church had hardly recovered from Brunner "s dis
closure when Karl Barth, another Swiss scholar in the Reformed
tradition, tossed a "bomb" into the theological arena. Addressing a
gathering of Swiss theological students in May, 1943 on the subject,
"The Teaching of the Church Regarding Baptism" Barth declared that
baptism, according to the New Testament, is a cognitive act (cognitio
salutis) , demanding on the one hand "the responsibly undertaken task
22
of the Church" and on the other, "the responsible readiness and
willingness of the baptized to receive this pledge and to consent to
23
this oath of allegiance." The latter principle, of course, excludes
infants. But the significantly crippling blow that Barth dealt the
traditional view that infcint baptism stemmed from the Apostles is this
pointed statement:
From the standpoint of a doctrine of baptism, infant-
baptism can hardly be preserved without exegetical and prac
tical artifices and sophisms�the proof to the contrary has
yet to be supplied! One wants to preserve it only if one is
resolved to do so on grounds which lie outside the biblical
passages on baptism and outside the thing itself. The deter
mination to defend it on extraneous grounds has certainly
found expression from century to century.
Reaction to Barth 's statement was immediate and incisive.
Oscar Cullmann, one of Earth's own colleagues at Basel, and an ardent
21
Emil Brunner, Truth as Encounter, tr. A.W. Loos and David
Cairns (rev. ed. ; Philadelphia: The Westminster Press, 1964), pp. 181f
22
Karl Barth, The Teaching of the Church Regarding Baptism,
p. 34.
23 24
Ibid. Ibid. , p. 49.
defender of infant baptism wrote:
Earth's study of Baptism arouses attention and alasl
threatens to precipitate schism; . . . His study is in fact
the most serious challenge to infant Baptism which has ever
been offered. Even from the side of the great Anglo-Saxon
Baptist Church, ... no equally fundamental defence of the
standpoint opposing infant Baptism is known to me. 25
And serious it was! Barth 's little treatise not only placed
the formerly unquestioned tradition of the church with regard to
infant baptism in jeopardy but it soon became the center of heated dis
cussion which has since spread to most of the Christian world, leaving
very few denominations untouched by its impact. It further precipi
tated a flurry of theological study which focused attention on the
sacraments, the concept of baptism in the New Testament, and the
validity of infant baptism in the light of both the Old and New
Testaments .
Some of the theological works during the last three decades
have sought to defend the practice of infant baptism along the old
traditional lines. Other theological writers, building on Earth's
foundation, have attempted to prove that infants could not have been
included in the primitive baptismal rite. Notable among those of the
26 27
former group are Ethelbert Stauffer and Joachim Jeremias of the
28
German Lutheran Church, Oscar Cullmann and Pierre Ch. Marcel of
25
Oscar Cullmann, Baptism in the New Testament, tr. J.K.S.
Reid (Chicago: Henry Regnery Co., 1950), pp. 7-8.
26
Ethelbert Stauffer, New Testament Theology, tr. John Marsh
(London: SCM Press, 1956).
27
Joachim Jeremias , Infant Baptism in the First Four Centuries,
tr. David Cairns (Philadelphia: The Westminster Press, 1962).
28
Pierre Ch. Marcel, The Biblical Doctrine of Infant Baptism,
tr. P.E. Hughes (London: James Clarke & Co. , 1953).
the French Reformed tradition, D.M. Baillie,^^ J. Heron"^^ and T.F.
o-i 32
Torrance of the Church of Scotland, W.F. Flemington of English
33 34
Methodism, and D.H. Small and John Murray of the Presbyterian
Church in America. Outstanding figures among the opponents of infant
baptism are Kurt Aland
"^^
of the Lutheran Church of Germany, T.W.
og 37
Manson of the Presbyterian Church in Britain, R.E.O. White and
G.R. Beas ley-Murray"^ ^ of the British Baptist Church, Hjalmar Evander"^^
40
of the Swedish Lutheran Church, Markus Barth of the Baptist Church
29
D.M. Baillie, The Theology of the Sacraments (New York:
Srribner, 1957).
^'^J. Heron, "The Theology of Baptism," Scottish Journal of
Theology , VIII (March, 1955), 36-52.
"^"'"T.F. Torrance, "The Origins of Baptism," Scottish Journal of
TneoloTj'' XI (June, 1958), 158-171. Also "Proselyte Baptism," New
Testarient Studies, I (November, 1954), 150-154.
32
F.W. Flemmgton, The New Testament Doctrine of Baptism
(London: S.P.C.K., 1948).
33
D.H. Small, The Biblical Basis for Infant Baptism (Westwood,
N.J.: Fleming H. Revell Company, 1959).
34
John Murray, Christian Baptism (Philadelphia: The
Presbyterian and Reformed Piiblishing Company, 1962) .
�^^Kurt Aland, Did the Early Church Baptize Infants?, tr. G.R.
Beas ley-Murray (Philadelphia: The Westminster Press, 1963).
36
T.W. Manson, "Baptism in the Church," Scottish Journal of
Theology, II (December, 1949) , 391-410.
37
R.E.O. White, The Biblical Doctrine of Initiation (Grand
Rapids: Wm. B. Eerdmans Pxiblishing Company, 1960).
38
G.R. Beasley-Murray , Baptism in the New Testament (London:
Macmillan & Co., 1962) and Baptism Today and Tomorrow (London:
Macmillan & Co., 1966).
39
Hjalmar Evander, Det kristna dopet, dess uppkomst och
betydelse; Nagra synpunkter till ledning fflr diskussionen vid
prastmotet i Lund den 20, 21 och 22 September 1938, Lund, 1938.
40
Markus Barth, Die Taufe-ein Sakrament? (Zollikon-Zurich :
841
in America, Stephen England of the Disciples of Christ in America,
42 43
Harold Bender and Gideon Yoder of the Mennonite Church in America,
44 45 46 47
and G.W.H. Lampe, Gregory Dix, A.M. Ramsey and Neville Cryer
of the Church of England.
Beasley-Murray observed:
It is the Anglican theologians, however, who have been most
exercised in heart and conscience over this matter . . . the
burden of many of their foremost scholars is not the silence of
the New Testament as to infant baptism, which they admit, but
still more its eloquent testimony to the fact that the theology
of baptism in the Apostolic writings is consistently stated
with respect to the baptism of believers. 48
49
After a thorough study of the subject, covering fifteen years, the
Evangelischer Verlag, 1951). And "Baptism and Evangelism," Scottish
Journal of Theology, XII (March, 1959) , 32-40.
41
Stephen J. England, The One Baptism: Baptism and Christian
Unity, with Special Reference to Disciples of Christ (St. Louis: The
Bethany Press, 1960).
42
Harold S. Bender and others. The Mennonite Encyclopedia
(Scottdale, Pa.: Mennonite Piiblishing House, 1957).
43
Gideon G. Yoder, The Nurture and Evangelism of Children
(Scottdale, Pa.: Herald Press, 1959).
44
G.W.H. Lampe, The Seal of the Spirit, A Study in the Doctrine
of Baptism and Confirmation in the New Testament and the Fathers
(London: S.P.C.K., 1951). And "Baptisma in the New Testament,"
Scottish Journal of Theology, V (June, 1952), 163-174.
45
Gregoiry Dix, The Theology of Confirmation in Relation to
Baptism (London: Dacre Press, 1946). And "The 'Seal' in the Second
Century," Theology, LI (January, 1948), 7-12.
46
A.M. Ramsey, "The Doctrine of Confirmation," Theology ,
XLVIII (September, 1945), 194-201.
47
Neville Cryer, By What Rite?: Infant Baptism in a Missionary
Situation (London: A.R. Mowbray & Co., 1969). (Hereafter referred to
as By What Rite?) .
48
Beasley-Murray, Baptism in the New Testament, p. 309.
49
From 1944 to 1959.
9conclusion to which the Anglican Joint Committees on Baptism,
Confirmation and Communion arrived was that "in the New Testament
Adult Baptism is the norm, and it is only in the light of this fact
that the doctrine and practice of Baptism can be understood. "^"^ As a
result of this recognition, the revised orders of service for baptism
and confirmation, drawn up by the Liturgical Commission, sought to put
into practice the principle that adult baptism was the norm for
Christian initiation. Placing the ritual for the baptism and confir
mation of adults first in the service book, before the baptism of
infants, the commission sought to treat the former as the archetypal
51
service.
The Anglican desire for baptismal reform is further reflected
in recommendations growing out of synodal convocations in the dioceses
of Chelmsford and Southwark, in 1968, both of which were composed of
52
ministerial and lay delegates. Among other things, the Chelmsford
Proposal suggested that an alternative service of Thanksgiving and
Blessing (see Appendix I) for infants be included in the service book
for those parents who so desired.
^"^
The Southwark Proposal went even
farther by suggesting that Part I of a new baptismal rite be reserved
exclusively for a service of Thanksgiving, Blessing and Naming of the
child (infant) , with infant baptism being postponed until the age of
confirmation. Part II of the new ritual would include the baptism of
Baptism and Confirmation. A Report siibmitted by the Church
of England Liturgical Commission to the Archbishops of Canterbury and
York in 1958, London, 1959, p. x.
^�"�Ibid. , pp. 2ff .
52 53
Cryer, By V?hat Rite? , pp. 34f. Ibid.
10
the child (older) or adult and the laying-on-of-hands (Confirmation)
54
with the immediate admittance of either candidate to Holy Communion.
THE PROBLEM
A Statement of the Problem
That a State Church with the long history and tradition of the
Church of England would experiment in its liturgical practice in order
to conform more fully to the apparent New Testament pattern of
initiation is a most significant sign of the times. It not only
reflects a radical departure from the traditional view with respect to
infant baptism, but it also points up very vividly the central problem
which is the focus of this study: Is infant baptism in harmony with
the New Testament conception of the essence and meaning of baptism?
This crucial question has several related aspects which merit brief
consideration .
First is the historical aspect. Can it be proved that the
institution of infant baptism has been practiced continuously by the
Christian church from the Apostolic Age to the present time? If not,
when did the custom first arise? And why?
Second is the ecximenical aspect. A broad spectrum of belief
and practice with regard to baptism characterizes Christendom today.
It extends from Catholicism and the baptismal regeneration view, on the
one hand, to Quakerism and the view that water is an unnecessary
element in baptism, on the other. Furthermore, there are two forms of
5^Ibid.
55
Beasley-Murray, op. cit., p. 311.
11
baptism, infant baptism, and believer's baptism. Some Protestant com-
miinions practice only infant baptism; others, only adult baptism; still
others, practice both. (See Appendix J). Are all three conventions
true to original New Testament baptismal practice? The "one baptism"
spoken of by Paul (Ephesians 4:5) and referred to so often by
ecvraienicals has proved to be a thorny problem and formidable obstacle
in the path to further church union within the World Council of
Churches. A.L. Haddon pointed out that in the development of church
vmion, "the next step is to find a way of union between churches which
57
practice infant baptism and those who have only believer's baptism."
Third is the biblical and exegetical aspect. Exegetically and
hermeneutically infant baptism is often justified in the following
manner: (1) on the groiinds of inferential evidences drawn from the
gospel statements of Christ about babes and children, the Lukan
references to households in Acts, and the letters of Paul; (2) on the
strength of a supposed analogous relationship between baptism in the
New Testament and circumcision in the Old Testament; and (3) on the
basis of an interpretation which sees just one covenant of grace and
one church in both the Old and New Testaments, and claims that the
The most controversial issue among the participants in the
triennial meeting of the Commission on Faith and Order at Montreal,
Canada in 1963 was, as the Commission frankly admitted, the problem
between those who practice only believer's baptism and those who
practice also infant baptism. In the ecumenical discussion the "one
baptism" with which they started was now challenged by the participants
who insisted on describing two baptisms� the baptism of believers, and
also infant baptism. FOC Paper #41: Minutes, Commission on Faith and
Order, Montreal, Canada, 1963, pp. 23-26.
Dale Moody, Baptism: Foundation for Christian Unity (Philadelphia:
The Westminster Press, 1967 i .
57
A.L. Haddon, "The Two Baptisms and Church Union," Ecumenical
Review, XII (July, 1969), 471.
12
children of Christian parents have as much right to belong to the
church as Jewish children did in the Old Testament. But can the
doctrine of infant baptism be made to rest on such dubious references
in the New Testament? Is there a continuous relationship between
circiamcision and baptism which permits the church to baptize infants
without doing violence to the New Testament concept of baptism? Is
the one-covenant, one-church theory the best interpretation of the Old
and New Covenants described in the scriptures? Is the above justifi
cation for infant baptism responsible exegesis in the light of recent
biblical research?
Fourth is the theological aspect. At the heart of the infant
baptism debate, from the theological standpoint, is the issue of the
relation of sin, faith and grace to the rite as it was first
administered in the New Testament era. As Jansen pointed out:
. . . the question of infant baptism is a problem of
theology. It will not be settled finally by historical demon
stration�even if more evidence is forthcoming. It will be
settled by the meaning of baptism, for it is ultimately a
doctrinal decision.
When the real New Testament meaning of personal faith, saving grace,
the Spirit's action in the believer's life, and initiation into the
body of Christ are critically examined and properly related to the act
of baptism, one is left alone with the disquieting question, are
infants proper subjects for baptism?
Fifth is the pastoral aspect. For decades and even centuries,
infant baptism has been the norm in several large world Christian
Kurt Aland, Did the Early Church Baptize Infants?, p. 14.
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traditions . In some cases it has come to be viewed by parents ,
relatives and friends as merely a "social" custom with little or no
religious significance. However, in many instances the practice of
having one's child "done" (baptized in infancy) has led to a number
60
of unfortunate consequences: (1) indiscriminate baptism, (2) negli
gence on the part of parents in providing Christian training for
their baptized children, (3) the inability of the church to bring
61
many of these baptized ones to confirmation, and (4) an unregen-
erate church membership, possessing neither confirmation nor genuine
conversion. This pastoral problem, which is of the gravest propor
tions, is felt very keenly by many clergymen in the Church of
62
England today. For them it has become a matter of conscience. Many
are asking themselves. Am I justified in baptizing this child knowing
that in all probability he or she will never come to real Christian
discipleship and active membership in the church? Is our way of
Christian initiation, which seems so ineffectual, the best way, but
Roman Catholic, Eastern Orthodox, Anglican (including
Episcopal) , Lutheran and Reformed.
^^A.G. Hebert defines indiscriminate baptism as "the baptism
of children whose parents wish them to be baptized, while they them
selves attend church very rarely, and have no conception of how a child
is to be brought up in Christian ways." Pehr Edwall, Eric Hayman, and
W.D. Maxwell, eds . , Ways of Worship (New York: Harper and Brothers,
1951) , p. 72.
61
A report published in The Chronicle of Convocation Being a
Record of the Proceedings of the Convocation of Canterbury (London:
S.P.C.K. , 1939), pp. 229f., revealed that in the twenty-four years from
1913 to 1937 the Church of England baptized eleven and a half million
infants, 67 percent of those bom in the country, but there were only
two and a quarter million Easter communiccints in 1937.
Cryer, By What Rite?, pp. 12-14, 45, 73.
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most of all the scriptural way?
Nor is the problem confined to the Church of England.
Catholic and Methodist clergy in Britain are distressed over the
situation. Even evangelical pastors in America cind elsewhere are
confronted with the problem of baptizing children of non-Christian
parents who request it, and with the necessity of clearly explaining
to Christian and non-Christian parents alike what infant baptism does
or does not signify, or that it is only a service of dedication. This
aspect is particularly acute in Roman Catholic countries where evan
gelical missionaries are called to serve. Should those whose Book of
Discipline provides for infant baptism instead of infant dedication
practice it, given the theological significance this custom carries in
the mind of the people in these Catholic countries?
Sixth is the evangelistic aspect. The widespread practice of
infant baptism by many communions throughout the world, together with
its accompanying consequences, has resulted in a "missionary" situation.
This is particularly true of England and the European continent, but it
63
is t2rue to a certain extent of Australia and the United States. The
problem here is that when infant baptism is the norm in a church it is
neither consonant with the spirit of New Testament evangelism nor does
it produce a people with an evangelistic spirit. One is compelled to
inquire whether this "mission field" situation has not come about
largely because infant baptism has sacrificed the moral and theological
realism of the New Testament teaching, the clear evangelistic purpose
For an estimate of the contemporary condition of the
Australian Methodist Church see John Parris, John Wesley's Doctrine of
the Sacraments (London: Epworth Press, 1963) , pp. 103-4.
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and message of the kerygma, and the truly personal nature of grace.
Purpose of the Study
In light of this problem and its related aspects, the purposes
of this study are seen to be twofold. First, a thorough examination of
the New Testament Scriptures is undertaken to see whether infant
baptism, which is thought to be of Apostolic origin, is consonant with
the concept of baptism portrayed in the New Testament, and whether this
practice can be rightly justified on the basis of a continuous
relationship between circumcision and baptism on the one hand, and
between the Old and New Covenants, on the other. Secondly, through a
careful perusal of John Wesley's writings, this study seeks to show the
extent to which Wesley's own views on baptism were molded by his
Anglican heritage, and the degree to which these views influenced the
subsequent baptismal teaching and practice of the Methodist and Free
Methodist Churches of America.
METHOD OF STUDY
Delimitations
The delimitations for this study are determined by its scope.
In the first place, the subject is limited to a survey of the doctrine
and practice of infant baptism in the biblical and Wesleyan contexts.
A major concern of this investigation is to determine whether the
present practice of baptizing infants in the Wesleyan movement is in
harmony with the most recent vinderstandings with regard to the meaning
of New Testament baptism, or whether this practice rests upon
ecclesiastical tradition solely. In other words, are infants proper
16
candidates for baptism according to the New Testament?
The second delimitation placed on this study concerns the kind
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of baptism to be studied. Although clinical baptism, emergency
65 66 67
baptism, heretical baptism, cind second or rebaptism have figured
rather prominently during one or more periods in the history of the
Church, these baptisms will not be the object of consideration in this
investigation.
The third delimitation refers to the various viewpoints which
exist with reference to either one proper mode or proper administration
of baptism. Such considerations as (1) the correct form (formula) and
use of the material sxibstance (water) , (2) the different modalities of
baptism or even the proper mode, (3) the worthiness of the church or
her representatives which administer baptism, and (4) the administra
tion of baptism at the hands of unordained laymen, have been excluded
because they are beyond the scope of this study.
^^Clinical baptism, "Baptismus clinicor\am" ( k\( v (. Xai
from /< X (Vr^ meaning bed) . Hence the baptism of an infirm or sick
person on his" bed, usually by pouring or sprinkling.
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Emergency baptism denotes a baptism performed on an unbap-
tized person, particularly an infant or a child, about to die.
66
Heretical baptism is that baptism administered by those
thought to be out of communion with the one true Catholic Church or to
be guilty of heresy, or both.
67
Second baptism is that baptism which was performed by
Anabaptist and Brethren groups beginning in the sixteenth century, on
converted Catholics whose baptism in infancy by the Roman Catholic
Church was considered to be invalid. The term is also used to describe
the baptism of Protestants who, having been baptized in infancy, desire
to be re-baptized in connection with their profession of faith in Jesus
Christ.
17
Definition of Terms
It is imperative in a study of this nature to clearly define
68
certain fundamental terms which are to be employed. As Moody and
Cryer^^ have found, much confusion has arisen because of a lack of
preciseness in the use of terminology. Gideon Yoder, an able and well-
informed Mennonite educator, views all baptism before adolescence as
infant baptism. However, this may be too broad a definition of
infant baptism. It would seem more appropriate to limit the applica
tion of the term to babies and young children up to the age of ten,
plus or minus two, i.e., to the age of accountability.
Another term is believer's baptism. This te2rm generally
refers to the baptism of an older child, adolescent, or adult from the
age of accountability onwcird.
Method of Procedure
Extensive inductive reseaxch was done on baptism in general
and infant baptism in particular, in the two major areas of interest,
namely, the Scriptures of the Old and New Testaments, and the works of
John Wesley, in preparation for this study. In addition, books of
Discipline and other relevant materials of Methodism and Free Methodism
were consulted.
In the inductive approach to the Scriptures themselves, which
In the Jeremias-Aland dialogue over infant baptism. Moody,
Baptism: Foxindation for Christian Unity, p. 279.
69
In the Anglican intra-ch\irch debate. Cryer, By What Rite?,
p. 3.
70
Gideon Yoder, The Nurture and Evangelism of Children, p. 113.
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are the key to a proper understanding of baptism, this writer has
sought to be guided by sound principles of hermeneutics . Some of these
include: (1) Viewing the vinity of the scriptures, yet not overlooking
the progressive nature of revelation within those scriptures; (2)
Noting the differences as well as the similarities between the Old and
New Covenants and seeking to interpret Old Testament passages in the
light of the New Testament; (3) Moving in one's interpretation from
the simple to the complex, from the clear to the obscure, and from
specific facts to general conclusions; and (4) Interpreting isolated
passages in accordance with the general teachings of Scripture, and
verses in the light of their contexts. In the exegesis and inter
pretation of certain problem passages and difficult texts in the New
Testament, which bear upon the question of infant baptism, this writer
has employed the grammatical-historical method of interpretation, and
has sought to do so free of any particular theological or denominational
viewpoint or bias .
The primary emphasis in this investigation is on the
theological approach to the subject under study with only secondary
weight being placed on historical considerations. While it is true, as
Jansen"^^ and others have pointed out, that the question of infant
baptism is a problem of theology and that it will no doubt be ultimate
ly settled within the doctrinal context of the meaning of baptism,
still it is also true that the theological side of the question cannot
be divorced from the historical as they relate to the post-Apostolic
development of the practice of infant baptism because the two aspects
Kurt Aland, Did the Early Church Baptize Infants?, p. 14.
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are inextricably interwoven throughout the history of the Christian
church. One can only fully appreciate and understand the theological
development of this doctrine and practice as he views it within the
historical context in which it evolved.
The final chapter of this study draws pertinent conclusions
from the investigations outlined above.
Chapter 2
SIGNIFICANT KINDS OF BAPTISM IN THE NEW TESTAMENT
In the discussion of a question so crucial and controversial as
that of infant baptism it becomes necessary to return to the original
writings of Christianity and to re-examine and, if possible, recapture
the primitive thought, intent and practice of its founder and His
immediate successors with regard to baptism. Current interpretations
and practices with reference to infant baptism oftentimes stem from an
inadequate \inderstanding of the concept of baptism as found in the New
Testament. For this reason it seems appropriate in this chapter to
undertake an examination of four significant kinds of baptism,
mentioned in the New Testament, which seem to bear indirectly upon the
question of infant baptism. Central to the consideration of these
baptisms will be the question. Who were the subjects of these
initiatoiry rites?
JOHN'S BAPTISM OF REPENTANCE
Background and Exegesis
The coming of the forerianner to the Christ was predicted by two
Old Testament prophets (Isa. 40:3-5 and Mai. 3:1, 4:5-6) and announced
to Zacharias by the angel Gabriel (Luke 1:11-22). The common element
in these prophecies is the fact that the precursor was "to prepare the
way of the Lord." The future mission of John the Baptist was described
more specifically when, at the presentation and circ\jmcision of his
20
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infant son, Zacharias said:
And thou, child, shalt be called the prophet of the
Highest: for thou shalt go before the face of the Lord to
prepare his ways; To give knowledge of salvation unto his
people by the remission of their sins.-^
In keeping with this both Mark and Luke referred to John's baptism as
"the baptism of repentance for the remission of sins" (Mark 1:4; Luke
3:3). In recording John's own words, Matthew wrote: "Repent ye:
for the kingdom of heaven is at hand" (Matt. 3:2).
According to Bauer the Greek words for repent ( ue-ra. y o & co )
and repentance { jUiirT a. v o l a. ) mean to change or a change of mind,
turning about, conversion. On the positive side they denote the
2
beginning of a new moral and religious life. John promised that if
the people who heard his preaching truly changed their attitude toward
God and His claims upon them, and confessed their sins, God would
forgive them. A hint as to who was involved in repenting and being
baptized during John's ministry is foxind in the ministry of Jonah to
Nineveh. The call of both prophets was to repentance. Moved by
Jonah's warning, the king of Nineveh issued an edict which read: "Let
man and beast be covered with sackcloth, and cry mightily unto God:
yea, let them turn every one from his evil way. and from the violence
that is in their hands" (Jon. 3:8). With regard to this verse and the
preceding one Lange noted:
Luke 1:76-77.
Walter Bauer, A Greek-English Lexicon of the New Testament
and Other Early Christian Literat\ire, tr. W.F. Arndt and F.W. Gingrich
(Chicago: The University of Chicago Press, 1957), pp. 513-4.
(Hereafter referred to as A Greek-English Lexicon. )
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It is not required to press to the utmost the separate
applications of the royal edict, . . . otherwise we would
be obliged to infer . . . that the cattle were clothed in
mourning, and that their lowing was taken for prayer, which
was certainly not so . . . It is especially mentioned here
[v. 7] as a reason, just as "great and small" ver. 5, that
not merely repentance of sin, but also compassion toward
guiltless creatures should move God to spare them (iv. 11) .3
Commenting on the expression "let them turn every one from his evil
way," Perowne observed: "The prominence of the moral element in the
4
repentance of heathen Nineveh is very striking." Later, in response
to the disgruntlement of Jonah toward God for sparing Nineveh because
of its genuine repentance, the Lord queried:
And should not I spare Nineveh, that great city, wherein
are more than sixscore thousand persons that cannot discern
between their right hand and their left hand; and also much
cattle?5
Commentators are unanimously agreed that the 120,000 persons alluded
7
to in this verse refers to young children incapable of moral discem-
g
ment. Typical is the comment of Perowne who stated: "The reference
J. P. Lange, Commentary on the Holy Scriptxires, XIV, tr. and
ed. Philip Schaff (Grand Rapids, Mich.: Zondervan P\iblishing House,
[n.d.]) , p. 32.
'^T.T. Perowne, "Jonah," The Cambridge Bible for Schools and
Colleges, XXX, ed. J.J.S. Perowne (London: C.J. Clay S Son, 1883) ,
p. 80. (Hereafter referred to as The Cambridge Bible.)
^Jonah 4:11.
^Lange, Deane, Perowne, Brewer, Henry. Clarke and Smart among
others .
"Seven years and under," Lange, op. cit., p. 38. "Three or
four years and under," W.J. Deane, "Jonah," The Pulpit Commentary,
XXXI, ed. H.D.M. Spence and J.S. Exell (London: Funk & Wagnalls, 1913)
p. 81.
^For the way the Old Testament seemed to view childhood
generally from the moral standpoint, cf., Deuteronomy 1:39 and Isaiah
7:15-16 also.
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is no doxibt to the children of tender age who were as yet incapable of
moral discrimination, and could not therefore be regarded as respon-
9
sible agents." The question naturally arises. Were young children
included in the decree to repent? Or more appropriately. Can infants
turn from their evil way? From the above passage it appears that God
spared the infants and children of Nineveh not because they repented,
but because of His compassion. In other words this narrative and
other passages^*^ seem to suggest that since infants and small children
were not capable of moral choices yet, they had no need of repentance.
If this general principle was used in the Old Testament might it not
also apply in the New Testament and more particularly with reference to
John's baptism of repentance?
Furthermore it may be noted that John's was a baptism of
repentance unto the forgiveness of sins. With regard to the latter.
Turner and Greenlee observed three basic designations for sin in the
New Testament: (1) m a. jO t i a. s which denotes acts of sin, and
used in connection with the baptism of John; (2) cl yui expT l cl
(without the article) denoting sinfulness in most instances; and (3)
22_ a. jL< a.o~r L a. (with the article) signifying, in most cases, sin as
an abstract no\m personified. When the term "sins" is used in the
New Testament in connection with specific individuals, it is always of
adults (Mark 2:5; L\ike 7:47; Acts 22:16). When it is employed in a
more general way, as in the phrase "the forgiveness or remission of
9 . 10
Perowne, op. cit., p. 91. See footnote 8.
^^G.A. Turner and J.H. Greenlee, "Sin and Sinfulness: A Study
in New Testament Terminology," The Asbury Seminarian, IV (Fall, 1949),
109-113.
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sins," it is nearly always (e.g.. Acts 2:38, 13:38; Rom. 3:25; I John
1:9) in relation to repenting or believing, or dying to one's sins and
living to righteousness. This, of course, does not prove conclusively
that infants were not baptized, yet it seems to point away from
infants as recipients of John's baptism.
The evangelist Mark went on to say: "And there went out unto
him all the land of Judaea, and they of Jerusalem, [literally, all the
Jerusalemites] and were all baptized of him in the river of Jordan,
confessing their sins" (Mark 1:5) . Some will argue that the repeated
and emphatic use of ttci Co. and JTCL-vTe s in this verse indicates
that infants must have been baptized along with their parents. And
indeed some passages which employ IfS-s seem to bear out the
inclusiveness of this argximent. The following are the most prominent:
(1) The feeding of the 5000 (Luke 9:15-17); (2) The references to the
house of Israel (Acts 2:36, 4:10); (3) The household narratives (Acts
11:14, 16:32-34, 18:8) and (4) The crossing of the Red Sea (I Cor.
10:1-4). On the other hand, other New Testament passages do not
support such a viewpoint. For example, all the Jerusalemites were
baptized by John (Mark 1:5) , but this did not include the Pharisees and
lawyers (Luke 7:30). In Matt. 12:23, 24 all the people were amazed at
the healing of the blind and dumb demoniac, but the Pharisees despised
Jesus. In Acts 8:1, Luke stated that all were scattered abroad,
except the apostles. Jesus promised: "And I, if I be lifted up from
the earth, will draw all men unto me" (John 12:32) , but there were
many Jews then (John 1:11) and other people since who have refused to
be drawn. Mark 2:12 affirms that all who witnessed the healing of the
palsied man were amazed and glorified God, but obviously the scribes
25
did not glorify God (Mark 2:6-7). Even two of the household passages
reflect some doubt as to the inclusion of infants. Of Cornelius it
is said that he was "a devout man, and one that feared God with all
his house. . ." (Acts 10:2). With reference to the Philippian jailer
Acts 16:34 states: "And when he had brought them into his house, he
. . . rejoiced, believing in God with all his house." Are infants able
to fear God and believe?
Oscar Cullmann is one who believed that Mark 1:5 implied the
baptism of infants. Assuming that John treated his converts in every
12
respect as proselytes , Cullmann argued very ingeniously that John
received and baptized children who were brought to him by repentant
13
parents for simultaneous reception into the Messianic fellowship.
The argument, which is extremely tenuous, is based on two main
assumptions. First, that John was influenced by proselyte baptism,
and second, that because there was infant and adult proselyte baptism,
there must have been infant as well as adult baptism in John's rite.
On the one hand, John's baptism did appear to be similar to proselyte
baptism, and the similarity consisted in the fact that in both of them
there was an act of lustration, performed once for all and associated
14
with the transition from one state of life to another. On the other
12
In the case of Gentile proselytes who wished to united with
Judaism, male adults and children were circiimcised , the entire family
submitted to a bath of purification (a baptism by self-immersion) , and
a sacrifice was offered. Alfred Edersheim, The Life and Times of Jesus
the Messiah, I (Grand Rapids, Mich.: Vto. B. Eerdmans Publishing
Company, 1953), p. 273. See also vol. II, pp. 745-47.
�'"�^Oscar Cullmann, Baptism in the New Testament, tr. J.K.S. Reid
(Chicago: Henry Regnery Company, 1950) , pp. 60f .
14
Y. Feenstra, art., "Baptism (Reformed View)," The
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hand, scholars are impressed with the distinctiveness of John's
baptism. As Feenstra stated:
A startling innovation, however, was that the baptism of
John was administered to those who were already Jews. Moreover,
it did not have a ritualistic but a purely moral character, it
was a "baptism of repentance for the remission of sin" (Mark
1:4). Furthermore, it was not only thoroughly moral, but also
thoroughly eschatological . There is the closest connection
between John's baptism and his proclamation of the kingdom of
God. Both drew together a circle of people who were ready to
hear the words of Jesus and to follow Him as His disciples. �'�^
Given the decidedly moral character of John's baptism it is rather
unlikely that infants were included. Also the phrase "confessing
their sins" would seem to limit the preceding statement "and were all
baptized of him" to those of moral choice.
Finally, John's reaction and stern exhortation to those who
came to his baptism may be noted. Luke said that John addressed his
warning and exhortation to the multitude or crowds (Lxike 3:7). Matthew
affirmed that it was directed to the Pharisees and Sadducees (Matt.
3:7). The discrepancy is not a serious one. The warning and exhor
tation applied equally to both groups because of the sinful condition
of their hearts. This only serves to underscore the truly moral
character of John's baptismal rite. The important thing, however, is.
What was involved on the pcirt of one who submitted to John's baptism?
The Baptist made it very plain when he said: "Bring forth therefore
fruits worthy of repentance. . ." (Lxake 3:8). To the previous
imperative "repent" is now added a second one. John left no doxibt as
Encyclopedia of Christianity, I, ed. Edwin H. Palmer and others
(Wilmington, Del.: The National Foundation for Christian Education,
1964) , p. 526.
Ibid.
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to the kind of ethical fruit he expected the people, the publicans and
the soldiers to bear as the result of their being baptized for the
forgiveness of sins. (See Luke 3:10-14.) If it be insisted that
infants were baptized by John, then it must be asked. Did they repent?
and Were they capable of bringing forth fruit worthy of this
repentance?
Significance of the Passage
Summarizing, it may be said that the baptism of John was
(1) Preparatory in purpose�making Israel ready for her Messiah and
preparing the way for the coming Savior; (2) Voluntary in nature�
based on the willingness of those who heard John's message to repent
and bring forth fruit; (3) Moral in character�having as its very
essence a real change of mind and heart, and the confession and
forgiveness of past sins; and (4) Transitional in relation both to the
old and new dispensations. It not only signaled the end of the old
era or covenant in which membership was based on physical birth
(Abrahamic descent�see John's warning in Lxske 3:8) and the outward
rite of circiimcision, but it also marked the beginning of a new era or
covenant�one in which membership was to be based on spiritual
qualifications and inward circumcision of the heart. Thus the basic
elements that would comprise the new covenant established by Christ,
viz., repentance, confession of sin, conversion, forgiveness of sins,
and faith in the Messiah (Acts 19:4) are perceptible in the baptism of
John. With regard to infants, the study of Jonah 3:8 and 4:11
together with corroboratory evidence from Deuteronomy 1:39 and Isaiah
7:15-16 seems to indicate that God dealt with morally innocent infants
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and yoxing children on the basis of compassion rather than of repen
tance. Moreover, since infants have not yet reached the age of
choosing good and evil, it is questionable whether they have actual
sins that need forgiveness. The silence of the New Testament
scriptures appears to confirm this. Furthermore, the moral character
of John's baptism may have kept him from adopting the Jewish custom of
baptizing infants which was characteristic of proselyte baptism.
Finally, the imperatives in John's preaching seem to point up the
inability of infants to repent and bring forth fruits worthy of this
repentcince. An honest appraisal of the above considerations would seem
to preclude the baptism of infants by John.
JESUS' BAPTISM OF HIS FOLLOWERS IN WATER
Background and Exegesis
Did Jesus baptize during His earthly ministry? (John 3:22f.,
4:1-2). This is a question that puzzles New Testament scholars.
Cullmann, for example, thought He did not. He argued from his own
peculiar view of "general baptism" which he said began with Christ's
baptism at Jordan and ended with His death at Golgotha. For Cullmann,
"to be baptized" meant to suffer and to die for His people according
to Jesus' own sayings in Mark 10:38 and Liike 12:50. If this be true,
reasoned Cullmann, then the meaning of baptism, namely Christ's own
death for others, could not be attributed to other baptisms performed
prior to that Calvary-death. For this motive, he thought, Jesus
16
refrained from baptizing. At best this is difficult reasoning.
Cullmann, Baptism in the New Testament, p. 19.
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Other scholars, such as Bengel, Bernard, Flemington, White and
Beasley-Murray, felt that Jesus did baptize disciples because the
evangelist John specifically referred to it as if it were His custom.
''''^
However, the question naturally arises. Why did John mention this
practice while the synoptic writers were silent about it? The simplest
and perhaps the best explanation for the omission of this custom in
the Synoptic Gospels, as Beasley-Murray observed, is that the practice
may have been confined to the earliest period of Jesus " ministiy
18
(carried on in Perea, Galilee, Judaea and Samaria) when the minis
tries of John and Jesus were exercised concurrently (John 3:22-23),
and surprisingly, when the baptizing ministry of Jesus was more
successful than that of the forerunner (John 3:25). At this same time
the Pharisees heard that Jesus was making and baptizing more disciples
than John (John 4:1). It is precisely the activities of Jesus during
this period, prior to the great Galilean ministry, that John records
19
and the synoptics omit.
Germane to this custom of Jesus are a secondary idea. Who did
the baptizing? and a primary idea. Who was baptized? Those who accept
the Johannine account are persuaded that Jesus Himself did not baptize
20
in person, but rather His disciples with Jesus' authority. Bengel
17 ' ^
The use of the imperfect active tense e^ CL-rr T <� K
John 3:22 and 4:2 seems to bear this out.
18
A.T. Robertson, A Harmony of the Gospels for Students of the
Life of Christ (New York: Harper and Brothers Publishers, 1922), p. 19.
19
G.R. Beasley-Murray, Baptism in the New Testament (London:
Macmillan S Co., 1962), pp. 70, 57.
20
These include, among others, Calvin, Bengel, Alford,
Bernard, and Lange.
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saw this as a ministerial action, i.e., the disciples acting at Jesus'
command, even as others did later in relation to Peter (Acts 10:48)
21
and to Paul (I Cor. 1:17). A more important consideration in this
account has to do with the persons who received baptism at the hands
of the disciples. One day, when both Jesus and John were baptizing in
the same region, the Baptist's disciples complained: "Rabbi, he that
was with thee beyond Jordan, to whom thou barest witness, behold, the
same baptizeth, and all men come to him" (John 3:26). Once again the
adjective 7r<x^-re s is used; this time to describe the great
niombers that went out to hear and be baptized by Jesus. Could it be
that this "all" included infants as well? This is a possibility, of
course. However, the expression seems to be employed here in the same
22
way it was in Matt . 3:5 and Mark 1:5. Furthermore , contrary to
23
Lange 's denial that the expression is hyperbolical, a number of
24
commentators saw it as an exaggeration. The answer to the above
question, though, may rest ultimately on the fact that Jesus made
J. A. Bengel, Gnomon of the New Testament, II, ed. Andrew R.
Fausset (Edinburgh: T. & T. Clark, 1860), p. 286.
22
See p. 24 above.
23
Lange , Commentary on the Holy Scriptures , XVI , p . 16 .
24
"This exaggeration, all , is due to spite." F- Godet,
Commentary on the Gospel of St. John, II (Edinburgh: T. ST. Clark,
1890), p. 86. "The natural exaggeration (v. 23) of angry zeal." B.F.
Westcott, The Gospel According to St. John, I (London: John Murray,
1908), p. 127. "Speaking in hyperbole, Mark depicts the throngs that
streamed out from all parts of Judaea." D.W. Burdick, "Mark," The
Wycliffe Bible Commentary, ed. C.F. Pfeiffer and E.F. Harrison
(Chicago: Moody Press, 1962), p. 990. "An exaggeration very natural in
their excitement. The picture is very true to life. Comp. the
excited statement of the Samaritan woman, 4:29; cind of the Pharisees,
12:19." A. Plummer, "John," The Cambridge Bible, XXXIX, p. 101.
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disciples, and on the nature of the baptism administered by the twelve.
The writer John added this word of explanation: "When therefore the
Lord knew how the Pharisees had heard that Jesus made and baptized more
disciples than John, ... He left Judaea, and departed again into
Galilee." In the New Testament the word disciple ( tACL0-n '7~-r}s )
occurs at least 266 times and carries the basic meaning of pupil or
25
learner and follower or adherent. In five instances it refers
specifically to the twelve disciples. It is employed 230 times when
referring to the original twelve or any disciple as a pupil in
relation to the Master (Jesus) . In thirty-one other instances the
word applies to later followers of Christ. In one case disciple is
almost equal to Christian in meaning (Acts 11:26) . In all of these
New Testament references the term a �-n^ t -n s seems to denote a
person who is old enough to understand the meaning of spiritual
26
discipleship and to be an active follower of Jesus Christ. If Jesus
made disciples (there is no reason to doubt John's word) and the
twelve baptized them. What kind of baptism was this? Schaff observed:
The baptism of the disciples of Jesus, which is only
mentioned here and in 4:2, was still essentially the baptism
of John, but it prepared the way for Christian baptism, which
was instituted after the resurrection. Matt. 28:19, and, first
performed on the birth-day of the Christian Church, Acts 2:41.2^
Bernard confirmed this opinion when he said:
Bauer, A Greek-English Lexicon, pp. 486-7.
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For a discussion of the use of the verb ju-a d -nT v , to
make a disciple, see pp.
27
Lange, Commentary on the Holy Scriptures, XVII, p. 141.
(Note: This comment was added by the translator, Philip Schaff.)
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There is no question, at this stage, of Christian baptism,
. . . That was only to be instituted after His Resurrection.
The baptism of John was symbolic of a cleansing of the soul,
and making a fresh start in the spiritual life. "Repent ye"
was the early message of Jesus (Mark 1:15) as it was the chief
message of John the Baptist.
Apparently Jesus' ministry of making disciples and baptizing them was
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similar to John's. If this be so, then Jesus' baptism, like John's,
was profoundly moral in character. In addition, it is possible, as
Beasley-Murray noted, that the disciples baptized at the bidding of
the Messiah stood in more immediate relation to the kingdom that He
was in process of introducing than the disciples of John."^^
The baptism of Jesus' later disciples (John 17:20) is rooted
in and flows nat\irally from the missionary commission recorded in
Matthew 28:18-20. The baptismal accounts fo\md in Acts and the
Epistles, resultant from the command to go and disciple all nations,
fall into three categories as follows: (1) Individual baptisms -
Simon Magus (Acts 8:13), the Ethiopian eunuch (Acts 8:38) , and Saul of
Tarsus (Acts 9:18); (2) Group baptisms - 3,000 at Pentecost (Acts 2:41),
the Samaritans (Acts 8:12), many Corinthians (Acts 18:8), and the
Ephesian believers (Acts 19:5); and (3) Household baptisms -
Cornelius (Acts 10:48), Lydia (Acts 16:15), the Philippian jailer
(Acts 16:33), Crispus (Acts 18:8), and Crispus, Gaius and Stephanus
(I Cor. 1:14-16). The individual and group baptisms will be treated
J.H. Bernard, "John," The International Critical Commentary,
XXVIII, ed. S.R. Driver and others (Edinburgh: T. & T. Clark, 1928) ,
p. 128. Also Alford, The Greek Testament, I, p. 722.
^^his seems to have been the basis of the complaint of John's
disciples in John 3:25-26.
^ "^Beas ley-Murray , Baptism in the New Testament , p. 72.
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further in chapter three, and the household baptisms in chapter four
under the heading, "The Place of Infants and Children in the Apostolic
Church . "
Significance of the Passage
There is no way of knowing for certain whether or not Jesus '
disciples baptized infants and yoving children. The preponderant usage
of iMaO ?i-r Tis New Testament to denote a conscious follower
and pupil of Christ would seem to indicate that they did not. However,
if Jesus conceived of baptism as the sign of incorporation into the
covenant and of the reception of covenantal blessings then it is
possible that the disciples baptized children as well as adults. On
the other hand, if Jesus viewed baptism as John did, namely as
"symbolic of a cleansing of the soul and making a fresh start in the
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spiritual life," as Bernard and others have observed, then it seems
improbable that His disciples baptized those of tender years.
THE BELIEVER'S BAPTISM INTO CHRIST'S DEATH
Background and Exegesis
The passage in Romans 6:1-23 which speaks of the believer's
baptism into Christ's death and its significance is one of the most
important, yet profoundest passages in the New Testament. The
discoiirse in this chapter may have been occasioned by a twofold problem
In His pioblic and private discourses Jesus spoke only of
entrance into and being a citizen or s\ibject of the kingdom of heaven
(see John 3:3-13 and Matt. 5-7).
See qxiotation which accompanies footnote 28 above.
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among the Roman believers: (1) Unworthy Christian conduct (reflected
in w. 11-14, 19) , engendered possibly by (2) a faulty concept of sin
and grace. Guthrie summed up the contents of this chapter well when
he wrote :
By means of the symbolism of baptism Paul shows that the
believer, through union with Christ, dies to sin and rises to
a resurrection life. This means a new approach to sin. It
cannot be indulged in view of the abundance of grace , for it
no longer has dominion over the believer (vi. 1-14) . This is
borne out by experience, for those who have been freed from
the slavery of sin have in fact become slaves of God, commit
ting themselves to His seirvice (vi. 15-23) .33
Since a central thrust of Romans 6 is sin and death to it, it must be
asked. What kind of sin is Paul talking about? Earlier in this
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chapter three kinds of sin, prominent in the New Testament, were
noted. And, as already observed, both John's baptism and that of
Jesus dealt with one of these types, viz., actual sins (_A<_
CL ^ a,iO T (-CLL ) . However, here in Romans 6 Paul uses only the
singular form of sin ( t) cl ax 7~ i ) which occurs sixteen times .
In every case but one (v. 14) it is accompanied by the article. Since
CLx^a.rO T to. with the article is capable of a niomber of meanings it
is possible that two of these usages are fo\and in this chapter. For
example in Romans 5:20 Paul said: "But where sin [ cl a,^-ri ex ]
abounded, grace did much more abound." Here Paul seemed to refer to
35
sin in the generic or collective sense (cf . , John 8:21, 24). Closely
-3 o
Donald Guthrie, New Testament Introduction, II (London:
The Tyndale Press, 1961), p. 43
34
See pp. 23-24 above.
^^George Turner and J. Harold Greenlee, "Sin and Sinfulness:
A Study in New Testament Terminology," The Asbury Seminarian, IV
(Fall, 1949) , 112.
35
associated with this idea is the usage Paul made of sin in Romans 6:1
where he asked: "What shall we say then? Shall we continue in sin,
[ a./0-ri ol] that grace may abound?" Here Paul seemed to be
referring to the practice of sinning and the possibility of a person
36
ceasing from this practice (cf . , v. 2 and I John 3:9). However
Green noted an even more prominent usage of sin in the New Testament.
According to the regular grammatical rule, the article seems to
signify sin as an abstract noun personified or made a separate object
37
of thought. Thus Turner and Greenlee observed that with regard to
the majority of the occurrences of sin in Romans 6 Paul seemed to be
using a. ^ Tea, with the article in general "to describe sin, not
as a particular act of sin, not as the sum total of sins, but as 'Sin,'
38
a force or principle underlying sinful acts." This is illustrated in
verse six which says : "Knowing this , that our old man is crucified
with him, that the body of sin might be destroyed, that henceforth we
should not serve sin." Sin is pictured here and in other verses (12,
14, 16, 17, 20) as a Master. But in this same verse and throughout the
passage Paul also referred to the possibility of a person being
delivered from the dominion of sin, or from sin as a nature or
condition.
'^^
W.T. Dayton, "Romans," The Wesleyan Bible Commentairy, V, ed.
C.W. Carter and others (Grand Rapids, Mich.: William B. Eerdmans
Publishing Company, 1965) , p. 42.
^^S.G. Green, Handbook to the Grammar of the Greek Testament
(rev- ed.; New York: Fleming H. Revell Company, 1912), pp. 183-4.
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Turner and Greenlee, op. cit., p. 113.
Dayton, op. cit., p. 43.
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A second major consideration in this passage is, When does this
ceasing and being freed from sin take place? Paul seemed to indicate
two interrelated aspects of this deliverance. First, it took place
potentially and really for all men by the crucifixion of Christ and
His death to sin (w. 3, 10). Second, it takes place actually for each
person by his identification with that death (w. 3, 6; cf . , Gal. 2:20).
By means of one's identification and union with Christ in His death,
". . . our old man'^'^ is crucified with him, that the body of sin'*''"
might be destroyed, that henceforth we should not serve sin" (Rom.
6:6). This real death to sin in which the power of sin is broken and
42
one ceases to commit sm is portrayed symbolically under the figure
of baptism. Sanday and Headlam presented this reality forcefully when
they wrote :
"Former self, personality before our new birth." H. Alford,
The Greek Testament, II (rev- ed.; Chicago: Moody Press, 1958), p. 368.
"Denotes human nature such as it has been made by the sin of him in
whom originally it was wholly concentrated, fallen Adam reappearing in
every human ego that comes into the world \ander the sway of . . . self-
love, which was determined by the primitive transgression." F.L.
Godet, Commentary on the Epistle to the Romans, tr. A. Cusin and T.W.
Chambers (rev. ed. ; Grand Rapids, Mich.: Zondervan Publishing House,
1956) , p. 244.
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"The body, which belongs to or serves sin, in which sin
rules or is manifested." Alford, op. cit., p. 368. "The body of which
sin has taken possession." W. Sanday and A.C. Headlam, "Romans," The
International Critical Commentary, ed. S.R. Driver and others (5th ed. ;
Edinburgh: T. & T. Clark, 1895), p. 158.
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Ibid., p. 153. Also Guthrie, New Testament Introduction,
p. 43, and Dayton, "Romans," The Wesleyan Bible Commentary, V, p. 43.
But G.R. Cragg noted: "Under different forms we share an identical
experience: we have died�Christ literally through his crucifixion,
we sacramentally through baptism." "Romans," The interpreter's Bible,
IX, ed. G.A- Buttrick and others (New York: Abingdon Press, 1954),
p. 473. Also Lange who observed: "The reality of this contradiction
[v. 2] is decided, figuratively exhibited, and sacramentally sealed by
baptism." Commentary on the Holy Scriptures , XIX, p. 201.
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Baptism has a double fvmction. (1) It brings the
Christian into personal contact with Christ, so close that
it may be fitly described as union with Him. (2) It ex
presses symbolically a series of acts corresponding to the
redeeming act of Christ. Immersion = Death. Submersion =
Burial (the ratification of Death) . Emergence = Resurrection.
All these the Christian has to undergo in a moral and spiritual
sense, and by means of his union with Christ. As Christ by
His death on the Cross ceased from all contact with sin, so
the Christian, united with Christ in his baptism, has done
once for all with sin, and lives henceforth a reformed life
dedicated to God. 43
This leads to the third and last major consideration in Romans
6. All that Paul says here about deliverance from sin, and baptism and
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union with Christ does not exclude infants totally, but it does
point up the significance of one's baptism into Jesus Christ. In other
words the primary emphasis seems to be directed to adults, or at least,
to those who are able to comprehend the meaning and implications of the
baptism which they have experienced. Since you were baptized, What is
expected of you? '."Jhat is involved? In this passage Paul sets forth
very clearly what is involved from two points of view. From the
standpoint of the past these things took place: (1) You died to sin
and rose to new life (w. 2, 4). This seems to reflect awareness and
understanding. (2) You became the servants (lit., you were enslaved
to) of righteousness (v. 18) . This would seem to imply the ability to
do the right. (3) The body of sin was destroyed that you should not
serve sin (v. 5). "Service" seems to imply the use of the will.
(4) If you are dead to sin, you can no longer live in it. You were
'^^Sanday and Headlam, op. cit., p. 153.
^"^Infants, of course, inherit the sinful nature described in
6:5, and as they grow up, experience increasingly the dominion of sin
which issues in acts of sin.
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buried with Him, therefore, you should walk in newness of life (w.
2, 4). "Living" and "walking" seem to involve conscious action and
decision. The subjective-experiential side of baptism and its effects
in the life of the believer is further brought out by the expressions
"know ye not" (w. 3, 16) and "knowing" (w. 6, 9).
In the first part of the chapter (w. 1-10) Paul shows why the
believer cannot continue in sin; and that is because the power of sin
has been broken in his life through his self-crucifixion with CHirist.
In the second part of the chapter Paul moves to the conclusion of the
whole matter. Moody observed: "The conclusion turns from the indica
tive to the imperative , as often in Paul , and the believer is called to
conform to the new life made available by the death and resurrection
45
of Christ." From the standpoint of the present, but still m
relation to baptism, Paul issues a series of exhortations: (1) "Reckon
ye yourselves" (v. 11) . Greathouse noted that this verb underscores
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the moral significance of our baptism and new life in Christ. This
is followed by two negative imperatives� (2) "Let not sin reign in your
mortal body" (v. 12) and (3) "Neither yield ye your members as instru
ments of unrighteousness" (v. 13), and two positive imperatives
� (4)
"But yield yourselves unto God" (v. 13) and (5) "Now yield your
members servants to righteousness \into holiness" (v. 19) . Can infants
present their bodies and carry out the other imperatives spoken of in
Romans 6?
'^^Dale Moody, "Romans," The Broadman Bible Commentary, X, ed.
C.J. Allen and others (Nashville: Broadman Press, 1970), p. 201.
'^^W.M. Greathouse, "Romans," Beacon Bible Commentary, VIII, ed.
A.F. Harper and others (Kansas City, Mo.: Beacon Hill Press, 1968),
p. 132.
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Significance of the Passage
In the middle of his exposition on Romans 6, Godet inserted
the following comment:
Infant baptism does not seem to me to be either assiimed or
excluded by this passage. The baptism assumed here is certainly
that of adults, and adults only. The act of baptism is put
between faith (with death to sin through faith) on the one hand,
and renewing by the Holy Spirit on the other. Baptism, thus
understood, therefore involves the actual fact of faith and of
death to sin, as much as burial implies the death of the buried.
But, at the same time, it is clear that Paul adduces the rite
of baptism such as it exists at the time of his writing. The
baptism of adults was that which, from the nature of things,
suited the first generation of believers, as the parents
required to belong to the church before there could be any
question of introducing their children into it. The apostle
does not therefore think of excluding a form which may arise
when, circxamstances have changed, family life shall have become
an integral element in that of the church. The only question
is , whether this modification is in keeping with the spirit of
the gospel. . .47
This is certainly a fair evaluation of Romans 6 in relation to
both adult and infant baptism. However, a few observations are in
order before simmarizing this section on believer's baptism into
Christ's death. First, Godet seems to admit that first generation
Christians did not practice infant baptism. Yet, he has left the "door
ajar" for the s\absequent rise of this custom in the second generation
or possibly even later. Second, this admission is, in fact, tantamount
to admitting a break in continuity between the old and new covenants .
Marcel and Murray have argued for continuity precisely on the ground
that infants were baptized from the day of Pentecost onward.
Furthermore, since God gave both the sign of circumcision and the sign
'^^Godet, Commentary on the Epistle to the Romans, pp. 241-2.
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See pp. 145-161 below.
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of baptism, and since circumcision was performed on all first genera
tion male Hebrew children (which must have included some infants) in
Abraham's household, why was it not perfectly legitimate to baptize the
infant children of first generation Christians? Third, whether Godet
realized it or not, in admitting no infant baptism in first generation
Christianity, he eliminated one of the fundamental arguments offered
throughout the centuries by proponents of infant baptism, namely, the
argument from the household passages. Last, Godet stated: "The only
question is, whether this modification [the later application of
baptism to infants] is in keeping with the spirit of the gospel."
Apparently, Godet himself had some reservations about the practice.
At any rate, this is undoubtedly the most important question of all.
Is infant baptism in theological harmony with the concepts of
regeneration (dying and rising) and of baptism as seen here in Romans
5 and throughout the New Testament? This question will be treated at
length in chapter three.
In s\ammary.- the entire chapter six of Romans seems to speak of
those who (1) have sinned as a practice and ceased from it, and (2)
have experienced enslavement to sin and been delivered from its
"tyranny" through conscious identification with the death of Christ to
sin. This would not seem to be true of infants. From the passage it
appears that the moral and ethical implications of being baptized into
Christ are such as cannot be deferred until some future time or age
(chronological) , as they would be in the case of infamts, but rather
become effective immediately upon receiving baptism and being raised to
newness of life in Christ. This is borne out in the absolute and
unbroken connection between the indicative and imperative moods in this
passage. Can infants carry out these imperatives and be involved in
the indicative action? If not, should they be baptized? In light of
the foregoing conclusions it seems doubtful whether infants are in view
in this passage, as Godet pointed out. Also, despite Godet' s
"loophole" for the later appearance of infant baptism, it is question
able whether infants should ever be in view, given the abiding
significance which Paul, under divine inspiration, attached to
Christian baptism.
ISRAEL'S BAPTISM IN THE CLOUD AND IN THE SEA
Background and Exegesis
Israel's baptism in the cloud and in the sea, recorded in I
49
Corinthians 10:1-4, is one of two typological baptisms mentioned m
the script\ires . The importance of Israel ' s typological baptism for
this study lies in the fact that Cullmann viewed it as the prototype
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of Christian baptism. He wrote:
A baptismal grace valid for a whole community as such,
namely, the people of Israel which passes through the Red Sea,
is presupposed also in I Cor. 10:lff , a passage which ought to
be much more carefully observed in the discussion of child
Baptism. 5-'-
49 . ^ J. �
See appendix F. One school of thought views water baptism
in the comprehensive sense as a theocratic historical lustration in
its various phases according to the degree of the development of the
kingdom of God. Thus the salvation of Noah's family by the flood,
alluded to in I Peter 3:20, 21, and Israel's passage through the Red
Sea are considered as prototypes of Christian baptism. Lange,
Commentary on the Holy Scriptures, XVII, p. 127-
^^Cullmann, Baptism in the New Testament, pp. 47, 49.
^�'"Ibid., p. 45. J. Jeremias cited Cullmann with approval in
Infant Baptism in the First Four Centuries, tr. D. Cairns (Philadelphia
The Westminster Press, 1962), p. 23, fn. 2,
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Since this viewpoint has theological and saving implications for the
Christian community today, and particularly infants, it must be
studied carefully within the context of what Paul wrote to the
Corinthian believers.
Paul's reference to Israel's great deliverance at the Red Sea
is set within the broad section of I Corinthians, ch. 8-10, which has
to do with meats sacrificed to idols , and the relationship of
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Christians to idolatrous pagans and their practices. More
specifically the allusion to the salvation-event in Israel's past is
linked to the passage immediately preceding (I Cor. 9:24-27) in which
Paul emphasized the need for self-denial and self-control in the
Christian's life, and the possibility of failure in the realm of
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rewards for the undisciplined. The apostle then passes from his own
experience to that of his readers by means of the Greek word '
"Moreover, brethren, I would not that ye should be ignorant how ( o~ri
that) all our fathers were under the cloud, and all passed through the
sea" (I Cor. 10:1). No doubt the past baptism and present spiritual
state of the Corinthian believers reminded Paul of the tragic case of
Israel in the Old Testament. Johnson has noted five great privileges
that Israel enjoyed at the Red Sea and in the wilderness of Sinai:
(1) All were under the cloud (v- 1) ; (2) An passed through the sea
(v. 1) ; (3) All were baptized unto (into) Moses (v. 2) ; (4) All did
eat the same spiritual (supernatural) meat (v. 3) ; and (5) All did
Guthrie, New Testament Introduction, II, p. 68.
^�^S.L. Johnson, "I Corinthians," The Wycliffe Bible Commentary,
p. 618.
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drink the same spiritual (supernatural) drink (v. 4) . Yet despite
God's mighty redemptive acts and provisions in their behalf, most of
them died in the wilderness (v. 5) . Why? Because they were given to
lust, idolatry, impurity, presuming on God's patience and murmuring
(w. 5-13) .
In chapter ten, then, Paul concludes his discussion of meats
offered to idols (see broader context, ch. 8-10, above) with admonition
(10:1-13) and application (10:14-11:1). m the application he deals
with participation in heathen religious festivals (w. 14-22) , which
the Corinthicuis must certainly avoid because they are completely
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incompatible with the sacredness of the Lord's Supper,- with the
eating of meat sold in the market place (w. 23-26) , and with the
eating of meat in a private home (10:27-11:1). In the admonition the
writer focuses on the need for personal discipline in the lives of the
Corinthian Christians. The illustration which Paul drew from Grecian
life in this regard (9:24-25) is now followed by one taken from
Jewish history. As Lange remarked:
Grammatically it [the ^<a.^ of 10:1] points primarily to
fact . . . which he brings out in w. 1-4; but, in reality, to
the significance [lessons] of these facts for the case in hand,
viz., that of a number ( -rrdi-i/ -res) participating equally in
gracious relations to God, the greater portion through their
misconduct fell short of salvation.
In other words, the principal lesson to be gained from this passage is
that even though Israel had been baptized into Moses, so to speak, and
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Guthrie, op. cit., p. 68.
^^Lange, Commentary on the Holy Scriptures, XX, p. 196.
^Sbid.
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had been wonderfully sustained by God's mercies in the desert, yet most
of them died in sin and unbelief. The same thing might happen to the
Corinthians (and to us!) Paul warns, unless they heed the example
(I Cor. 10:6, 11) of Israel and begin living lives worthy of their
calling and baptism into Jesus Christ.
The question naturally arises. What does the scripture mean
when it says that they "were all baptized unto ( ^ = into) Moses
in the cloud and in the sea?" (10:2). The expression &'s to^
MojDa~y^s &B a.'^ 'T L a~a. T o (lit., baptized themselves: aorist
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middle, not passive) seems to mean that by this "baptism" the
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Israelites accepted Moses as their heaven-sent guide and teacher.
Or, as Johnson noted, this phrase "refers to their union with their
leader, who under God provided them with supernatural leadership (cf . ,
Ex. 14:31)."^^ "Under the cloud" (v. 1) and "in the cloud" (v. 2) are
almost identical expressions. The pillar of cloud, which first
appeared prior to the crossing of the Red Sea (cf . , Ex. 13:21, 22) and
then stood between the Israelites and the Egyptians (cf . , Ex. 14:19) as
the Red Sea opened up before them, typified God's divine guidance and
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even defense of His people (see Psa. 105:34). With reference to the
phrase "in the sea" D\immelow observed: "Their passage through the sea
was a break with their old life in Egypt; it definitely committed them
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Alford, The Greek Testament, p. 552.
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F.W. Farrar, "I Corinthians," The Pulpit Commentary, XXXXII,
eds. H.D.M. Spence and J.S. Exell (London: Funk & Wagnalls, 1913),
p. 322.
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Johnson, The Wycliffe Bible Commentary, p. 618.
50
Alford, op. cit., p. 552.
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to Moses' guidance, was in effect, a profession of discipleship to
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him." Parry also noted:
The Cloud marked the presence of God, the passage through
the sea the completeness of their redemption . . . the
deliverance from the Egyptians and escape from Egypt is tciken
as typical of Christian baptism, and the phraseology of the
latter (baptized unto Christ Rom, vi. 3, Gal. ii. 27) is
applied to the experience of Israel.
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A number of commentators and scholars view the "baptism" of
Israel as a type of Christian baptism, and, indeed, there seems to be
a degree of similarity between them. But the question is. How much
weight shovild one give to this apparent analogy, and more particularly,
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Is Cullmann justified in calling Israel's baptism the prototype of
Christian baptism? This writer and others do not think he is justified
and feel that only minor significance should be given to the similarity
between these two baptisms. The reasons for this opinion are several.
First, as glorious as God's deliverance of His chosen people was at
that time, nevertheless it took place in the old dispensation, long
before Christ's death and resurrection made possible the believer's
freedom from the bondage of sin symbolized in baptism (see preceding
J.R. Dxammelow, ed. , A Commentary on the Holy Bible (New
York: The Macmillan Company, 1947), p. 907.
^^J. Parry, "I Corinthians," The Cambridge Bible, XXXXII,
p. 100.
^�^Bauer, Carter, Dummelow, Parry and Vincent among others.
^"^Webster defines type as "mark of a blow, impression, model,
a figure or representation of something to come"; antitype as "of
corresponding form, the reality of which a given type is a symbol or
representation - a counterpart"; and prototype as "first type or model
An original or model after which anything is copied; pattern; arche
type." Webster's Collegiate Dictionary (2nd ed. ; Springfield, Mass.:
G. & C. Merriam Co., 1946), pp. 1083, 48, 799.
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section). At best, that salvation-event, i.e., passage through the Red
Sea, only foreshadowed the latter reality in the same sense that the
paschal lamb typified Christ, and the Passover meal, the Lord's Supper.
It is interesting to note that both the salvation of Noah and of
Israel, as types of Christian baptism, appeared in the offices of
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baptism of Methodism for many years. However, reference to these
"types" was eventually dropped from the book of Discipline in 1864,
perhaps because they were thought to be weak biblical types. They
were never included in the Free Methodist book of Discipline. Second,
in Paul's admonition to the Corinthians, which embraces w. 1-13, the
primary emphasis seems to be on Israel's moral example and failure
(w. 6, 14) rather than on her "immersion" in the sea. As Farrar
affirmed: "The typology is quite incidental; it is the moral lesson
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which is paramount." Since the total illustration from Jewish
history serves Paul's didactic purpose here, it is questionable how
much emphasis, if any, should be placed on the "baptism" in the sea.
Certainly it does not seem wise to use this dim type as a strong proto
type of Christian baptism as Cullmann does. Third, the analogy between
Israel's "baptism" and Christian baptism is a rather distant one.
Commenting on this Bengel said:
They were baptized in the cloud, so far as they were under
it; and in the sea, so far as they passed through it. They
were neither wet with the cloud nor with the sea, much less
This was no doubt a carry-over from the Book of Common Prayer
when Wesley prepared The Svinday Service for American Methodism.
66
See Table 7, p. 277.
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Farrsir, The Pulpit Commentary, XXXXII, p. 322.
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were they immersed in either, nor is the term baptism found
in the writings of Moses.
Craig also noted: "The analogy to baptism was not very close. The
real point of connection lay in the act of grace on God's part."^^ In
this connection Cullmann and Murray have argued that since all (i.e.,
the entire people, men, women and children� including infants) were
baptized and (it is assximed) received baptismal grace at that time,
everybody today in the Christian commiinity, even infants, should be
baptized. It is true, of course, that the covenant people as a
whole were "saved" by one mighty act of God's grace in their behalf.
And although there are examples of mass and group conversions and
baptisms in the New Testament, yet it would seem that Cullmann' s and
M\rrray's argument overlooks the very clear, individualistic note that
is sounded in Acts 2:38 and elsewhere in the New Testament with regard
to salvation. But perhaps the greatest contrast between Israel's
"baptism" and Christiaji baptism has to do with their significance.
Baptism into Moses could not mean for the Israelites what baptism into
Christ means for believers. Israel was not baptized into Moses' death,
nor were they raised to newness of life; they were not baptized into
his body, neither did they put on Moses; theirs was not a mystical
union with their great head as ours is with Christ. Parry summed it
up this way:
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Bengel, Gnomon of the New Testament, III, p. 267.
69
C.T. Craig, "I Corinthians," The Interpreter's Bible, X, ed.
G.A. Buttrick and others (New York: Abingdon Press, 1953) , p. 108.
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Cullmann, Baptism in the New Testament, pp. 47f. J. Murray,
Christian Baptism (Philadelphia: The Presbyterian and Reformed
P\ablishing Company, 1962) , pp. 72f .
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Moses was the instrvunent of their deliverance and the
leader in the escape; and so far is a type of Christ; but the
language cannot be pressed to imply such a union between Moses
and the Israelites as is involved by the phrase when used of
Christian baptism. The phrase, in fact, in the latter case
gets its full meaning, not from itself but from its connexion
with the ideas involved in the various uses of in Christ. Cf . ,
Heb. 3:16 and for a similar comparison cf . , Acts 7:35f., Heb.
3:2.71
Significance of the Passage
In view of the above discussion there seems to be no warrant
for making Israel's "baptism" the archetype of Christian baptism. At
best the foirmer seems to be a very weak and pallid type of the latter.
The passage in I Cor. 10:1-13 says that all were "baptized." This
undoubtedly included infants. However, it was noted that this must be
interpreted figuratively and nationally in contrast to Christian
baptism which must be taken in a much higher sense, viz., spiritually
and individually in light of what was studied in connection with Romans
6. The parallelism between Israel's "baptism" and Christian baptism is
so remote that it would seem hazardous indeed to use the analogy as
justification for the baptism of infants in the Christian dispensation.
In this chapter, four kinds of baptism were examined in some
detail. These included: (1) John's baptism of repentance, (2) Jesus'
baptism of His followers in water, (3) The believer's baptism into
Christ's death, and (4) Israel's baptism in the cloud and in the sea.
The purpose of this examination was to deepen our understanding of
baptism in general and to prepare us for a study of the "New Testament
Doctrine of Baptism."
Parry, The Cambridge Bible, XXXXII, pp. 100-1.
Chapter 3
THE NEW TESTAMENT DOCTRINE OF BAPTISM
John and Jesus both came announcing the kingdom of heaven and
inviting men and women to enter. Christ "loved the church and gave
himself for it; . . ." (Eph. 5:25). From Pentecost on, the Apostles
proclaimed the gospel ( � ua y ye K < o V ) or "good news" about what
God had done for man through Christ, and men, in response to the offer
of salvation, confessed their faith in Jesus Christ and were baptized
in His name and into His body. But to whom was the gospel addressed?
What did it mean to confess one's faith in Jesus Christ? How did
persons really enter the kingdom of heaven and the church? What was
involved in being baptized into Christ's body? Were infants and
children included in this initiatory Christian rite?
At the outset, one must confess his inability to answer these
questions fully. Though the plan of redemption has been revealed to
man (Rom. 16:25-26) , yet there is still an element of mystery that
surrounds God's dealings with man (Rom. 11:33-34). Nevertheless the
New Testament offers some objective information to guide us in arriving
at some answers regarding what God does for him, and something of the
when and how this takes place. In this chapter, five ideas related to
the New Testament doctrine of baptism will be examined: (1) Baptism
and the Word of God; (2) Baptism and Faith; (3) Baptism and Grace;
(4) Baptism and the Church; and (5) Baptism and Circumcision.
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BAPTISM AND THE WORD OF GOD
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In the Parable of the Sower, Jesus likened the seed to the word
of God and the different kinds of earthly soil and its fertility to
various types of "human" soil and degrees of receptivity and fruitful-
ness. Picking up this idea from the Master, Peter referred to "the
word of God," as being "incorruptible seed . . . which liveth and
abideth forever" (I Pet. 1:23). When this precious seed (Psa. 126:6)
falls into the soil of the human heart, i.e., is heard and received, it
brings "forth fruit, some thirtyfold, some sixty, and some an hundred"
(Mark 4:20) .
In Acts and the Epistles one learns how this seed of the word,
i.e., kerygma or saving truth is sown or broadcast about. It is by
human proclamation, either personal witness (Acts 8:29f.; 16:32, Toy'
A o y QV TOU Qeou = the word of God) or public preaching
(I Cor. 1:21; Acts 13:14f., 14:1-2 and other passages). Human instru
mentality is both indispensable and the God-ordained means by which
gospel proclamation and world evangelization is accomplished (Rom. 10:
13-15) .
But what about the word itself? What part does it play? The
sacred writers used a variety of metaphors to describe the Christian
message, truth, gospel as a vitalizing "word" with inherent saving
power. In I Peter 1:23, for example, it is "incorruptible seed," in
James 1:21 it is the "engrafted word," in Colossians 1:5-6 it "grows
and bears fruit," and in Hebrews 4:12, it is "quick and powerful." In
other words , the same energizing power ( S u a m ls ) of Spirit
which brought forth light and life in creation is also present in
redemption to bring spiritual light and new life to the one who has
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been "dead in trespasses and sins" (Eph, 2:1). The indication is that,
as the word is presented through witnessing or preaching, the Holy
Spirit uses it to convict (Acts 2:37) , to awaken (or kindle) faith in
Jesus Christ and in his atonement to wash away one's sins (Acts 8:37),
and to regenerate (beget or recreate, give new life�John 3:3, 5;
James 1:21) and to make one a new creature in Christ Jesus (II Cor.
5:17). So, in this sense, the word is a means by which the grace of
God comes to man (Acts 14:3).
The purpose of the word is to bring the sinner to the point of
believing and being saved (Luke 8:12) as Jesus put it, or of confessing
Jesus Christ as Savior (Acts 8:37) and being baptized in His name
(Acts 2:14-41; 8:27-40). This dynamic and spiritually life-creating
process is beautifully pictvired in the conversion of three thousand on
the day of Pentecost through Peter's sermon and in the conversion of
the Ethiopian e\inuch through Philip's testimony.
This word"*" is variously referred to in the Gospels and Acts as
a call, appeal, invitation, warning and promise. With Jesus this
2
appeal was always to the mind, conscience and moral reason of the
o X o ~ the divine Word as in John 1 : 1 but more
particularly the word of God as in John 15:3, 17:17; Acts 16:32 and
I Peter 1:23 where the word is linked with regeneration. Walter Bauer,
A Greek-English Lexicon of the New Testament and Other Early Christian
Literature , tr. William F. Arndt and F. Wilbur Gingrich (Chicago: The
University of Chicago Press, 1957), pp. 479, 480. (Hereafter referred
to as A Greek-English Lexicon. )
TO n r) JACL
- the mighty creative word as in Rom. 10:17;
their (apostol'lc) preaching as in Rom. 10:18; gospel or confession
(all the divine teachings as a unified whole) as in Rom. 10:8a and
Eph. 5:26. Ibid., pp. 742-3.
2
R.E.O. White, The Biblical Doctrine of Initiation (Grand
Rapids, Mich.: Wm. B. Eerdmans Publishing Company, 1960), p. 113.
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person or persons being addressed. "He that hath ears to hear let him
hear . . . take heed therefore how ye hear" (Luke 8:8b, 18a; Matt.
13:13-16; John 8:11; Luke 12:54-7). Again this appeal always demanded
a response on the part of the hearer. At times it is referred to as a
call to discipleship, i.e., to self-denial, cross-bearing and following
Jesus (Matt. 16:24); at others, it is a faith or belief in Jesus, a
personal loyalty to Him, and doing His or the Father's will (John 5:24,
7:17; Matt. 7:21; Luke 6:46). Whatever the language in which the
appeal was couched, hearing and receiving were inseparably joined
together in the mind of the Lord.
Similarly with the Apostles who sought to continue building the
kingdom which Jesus had begun, the kerygmatic appeal was addressed to
those who were able to hear, understand the meaning and conditions of
the gospel, and capable of responding to it. An example are the
Samaritans who "gave heed \mto those things which Philip spake,
hearing and seeing the miracles which he did . . . But when they
believed Philip preaching the things concerning the kingdom of God
. . . they were baptized, both men and women" (Acts 8:6, 12).^
In the light of this pattern of Jesus and of the Apostles in
addressing the message of the kingdom and of the gospel to the under
standing and belief of the hearing mind and heart it is difficult to
comprehend the rationale for Luther's belief that the infant-child who
is addressed by the word is put into a new relationship with God, who
For other examples of this appeal-response pattern, viz.,
hearing-believing, being baptized see Acts 2:37, 38, 41; 8:30-37;
13:7, 12; 14:1-2; 16:14; 16:32, 34; 18:8; 19:5; 28:23-24.
grants the child forgiveness of sins, life and salvation.
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The writer of the Epistle to the Hebrews , who exhorted his
readers to believe and obey the word of God, declared that
. . . the word of God is quick (living) and powerful
(active or effective) , and sharper than any two-edged sword,
piercing even to the dividing as\inder of soul and spirit, . . .
and is a discerner of the thoughts and intents of the heart
(Heb. 4:12).
Though the emphasis is upon the action of the word, the clear implica
tion of the closing words of this verse ( K p lT( k as
^^&\jxu-ri(Te<^y KcLL e^^oLcZv K CLfi (5 L u s ' literally,
able to judge the conceptions and ideas of the heart) seems to be that
this living, effective word of God is operative only in the lives of
self-conscious human beings, i.e., of those who are able to interact
with the word, hearing, judging and then either accepting or rejecting
God's gracious offer of salvation found therein. Marcus Dods observed:
The word of God coming to men in the offer of good of the
highest kind tests their real desires and inmost intentions.
When fellowship with God is made possible through His gracious
offer, the inmost heart of man is sifted; and it is infallibly
discovered and determined whether he truly loves the good and
seeks it, or shrinks from accepting it as his eternal heritage. ^
This dynamic action of the word would seem to exclude infants and small
children who have not yet reached the age of understanding.
^Martin Luther, Works of Martin Luther, II (Philadelphia:
A.J. Holman Company, 1915), pp. 236-7.
^Marcus Dods, "Hebrews," The Expositor's Greek Testament, IV,
ed. W.R. Nicoll (Grand Rapids, Mich.: Wm. B. Eerdmans P\iblishing
Company, 1961), p. 282.
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BAPTISM AND FAITH
It was noted earlier that the Holy Spirit infuses the word of
God with a creative power that convicts the ungodly of his sins and
lostness and kindles faith in Jesus Christ as the object of life and
salvation. In his great missionary apologetic Paul revealed the
universality of salvation and presented the direct relationship between
proclamation, the word, hearing and believing most convincingly when he
declared :
For whosoever shall call upon the name of the Lord shall
be saved. How then shall they call on him in whom they have
not believed? And how shall they believe in him of whom they
have not heard? And how shall they hear without a preacher?
... So then faith cometh by hearing, and hearing by the
word of God.^
Earlier in the chapter Paul argued that the righteousness of God which
was of faith was not something to be achieved but rather appropriated
(w. 4-6) . To the one hearing the proclamation of the word Paul gave
this assurance:
That if thou shalt confess with thy mouth the Lord Jesus,
and shalt believe in thine heart that God hath raised him from
the dead, thou shalt be saved. For with the heart man be-
lieveth unto righteousness; and with the mouth confession is
made unto salvation. ^
While faith plays a prominent role in man's appropriating the
righteousness of God, yet God has established two prerequisites as
conditions for man obtaining salvation. These are repentance and
faith. The need for repentance is seen even in the Old Testament where
Isaiah, perhaps the most evangelical prophet, exhorted: "Let
the
wicked forsake his way, and the unrighteous man his thoughts: and
let
^Romans 10:13, 14, 17. Romans 10:9-10.
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him return unto the Lord, and he will have mercy upon him; and to our
,,8
God, for he will ab\indantly pardon."
When John the Baptist appeared in the wilderness of Judaea
proclaiming the arrival of the kingdom of heaven he urged his hearers
to repent (Matt. 3:2). He also exhorted them to behold (or look to in
faith) "the Lamb of God, which taketh away the sin of the world" (John
1:29). The latter was prefigured in the incident of the brazen serpent
(Num. 21:6-9) and predicted by Jesus in His interview with Nicodemus
(John 3:1-21) .
Jesus spoke even more clearly of the necessity of both repen
tance and faith when, at the beginning of His public ministry, he
declared "The time is fulfilled, and the kingdom of God is at hand:
repent ye, and believe the gospel" (Mark 1:15). In the teachings of
Jesus repentance is stressed in the true stories of the Galileans slain
by Pilate (Luke 13:1-3) and of the eighteen who were killed by the
Tower of Siloam (Luke 13:4-5), in the Parable of the Lost Sheep (Luke
15:3-7), and in the parting instructions of Jesus to His disciples
(Luke 24:47). Faith on the other hand is spoken of in John 1:12,
3:14-18, 5:24 and 20:31. One of the most outstanding explanations,
ever given by Jesus , of how one enters the kingdom of heaven is
recorded in Matthew 18:1-4. This teaching is set within the broader
context of Jesus' preparation of the twelve for His coming passion
(Matthew 16-20) . Their spiritual readiness for the end and His
departure, however, left much to be desired. A close
examination of
these chapters reveals that the sources of the strife which character
ized the twelve disciples at this time were: (1) Peter's confession
^Isaiah 55:7 (cf., also Jer. 3:12, Ezek. 18:21).
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and Jesus' reply "... Thou art Peter, . . . And I will give unto thee
the keys of the Kingdom . . ." (16:18-19); (2) Jesus' selection of only
three disciples to accompany Him to the Mount of Transfiguration and
the failure and frustration of the other nine disciples in being unable
to cast out the evil spirit from the boy (17:1-21); and (3) the request
of Zebedee's wife for her two sons, James and John to sit on the right
hand and the left of Jesus in His kingdom (20:20-28). The underlying
problem was one of pride, jealousy and ambition among the disciples.
This spirit of contention prompted the twelve to come to Jesus
and ask, "Who is the greatest in the kingdom of heaven?" (18:1). Then
Jesus called for a little child ( TTgc (5 1'oV > diminutive form) , set
him in their midst (18:2) and said: "Verily I say unto you, except ye
be converted, ( crT p a.cf) f^Te > literally, turn yourselves about, have
a change of mind and attitude) and become as little children, ye
shall
not enter into the kingdom of heaven" (18:3). What a superb teaching
demonstration by the Master! Jesus used a living object (a child)
and
a lively figure of speech (a simile) to show who and how
one may enter
the kingdom. The child, with his qualities of humility, dependence
and
trust in others, is the symbol or emblem of those who are citizens
of
the kingdom. It is as if Jesus were saying, "No
one can become a
subject in the kingdom unless he 'converts' himself
and his attitudes
about self, sin and God, and becomes child-like in humility,
in his
dependence on God and his trust in the Savior.
That is the way into
the kingdom. That is the way to be saved. Now
for your original
question, 'Who is the greatest in the kingdom
of heaven?' Whoever will
humble (future active) himself as this little
child is the greatest in
the kingdom. One must be child-like in his
attitudes and relationships
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(not arrogant, not ambitious, unpretentious) in order to remain in and
9
be a good citizen of the kingdom." Responsible exegesis does not
permit one to press the interpretation of this passage beyond this
point and to say whether or not Jesus considered children to be members
of the kingdom of God. This is not what Jesus is seeking to teach on
4-^
� .10
this occasion.
Finally in Mark 16:15-16 Jesus commissions the disciples thus:
"Go ye into all the world, and preach the gospel to every creature. He
that believeth and is baptized shall be saved; but he that believeth
not shall be damned. "''��'� That the phrase "He that believeth ..."
probably includes repentance as well may be assumed on the basis of
Jesus' instructions recorded in Luke 24:47. In the complete thought
"He that believeth cOid is baptized shall be saved; ..." faith and
baptism are for the first time linked together in the teachings of
Jesus, the context being the Great Commission. This verse has been
used by some to prove that baptism is necessary for salvation. But
this is questionable hermeneutics. In the first place, as A.B. Bruce
observed:
Ver. 16 is a poor equivalent for Mt.'s reference to bap
tism, insisting as it does, in an ecclesiastical spirit, on the
A close paraphrase of Jesus' thought in Matthew 18:1-4,
William Barclay thinks that the tt cccS lq-v of v. 5 and
the I K a of w. 6, 10, 14 are used in a double Jewish sense:
literally, of young children, and figuratively of beginners in the
faith, i.e., the children or disciples of a teacher. William Barclay,
The Daily Bible Study Guide, The Gospel of Matthew, II (Philadelphia:
The Westminster Press, 1957), p. 195. The meaning of AA.tKPCi>-v will
be noted in chapter 4 under "The Place of Infants and Children in the
Teachings of Jesus."
Mark 16:15-16.
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necessity of baptism rather than on its significance as an
expression of the Christian faith . . .12
In the second place it should be noted that in the second half of the
verse (v. 16) the only basis for condemnation is unbelief. It may
therefore be concluded that the primciry condition of salvation in
those who are morally accountable is belief. Such an interpretation
is in harmony with the New Testament as a whole on the subject.
'^^
(Cf., John 3:18; Rom. 3:28; Eph. 2:8, 9.) What then is the connection
between baptism and faith in the mind of Jesus? It seems probable
that baptism sustains more or less the same relationship to belief here
in Mark 16:16 that baptism does to becoming a disciple of Jesus Christ
in Matthew 28:19. In terms of Jesus' own ministry (John 4:1), baptism
may have been the outward sign of one ' s admittance into the kingdom of
heaven through repentance and personal faith (Mk. 1:15) in the Messiah,
and pledge of discipleship which was marked by self-crucifixion, cross-
bearing and being loyal to Christ (Mt. 16:24), and by taking Christ's
yoke upon him and learning of Him (Mt. 11:28-30). In terms of the
apostles' future ministry (Mt. 28:19-20), it seems reasonable to
suppose that baptism, in the mind of Christ, was meant to be (1) the
outward sign of inward forgiveness of sins (Luke 24:47) and renewal by
the Holy Spirit (John 3:3, 5) and of initiation into the community of
the "called out ones" (that Christ envisioned�Eph. 5:25f.),
conditioned on repentance (Luke 24:47) and faith (John 3:16, Mark
A.B. Bruce, "Synoptic Gospels," The Expositor's Greek
Testament, I, p. 456.
D.W. Burdick, "Mark," The Wycliffe Bible Commentary, ed.
Charles F. Pfeiffer and Everett F. Harrison (Chicago: Moody Press,
1962) , p. 188.
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16:16), and (2) the pledge to Christian discipleship (Matt. 28:19) by
obedience to all His commandments (Matt. 28:20).
The importance of repentance and faith as conditions for
receiving salvation and baptism is also seen in the apostolic preaching
and teaching. In Acts 2:38, 3:19, and 10:43 repentance or faith, or
both, brings remission of sins. Paul testified "both to the Jews, and
also to the Greeks, repentance toward God, and faith toward our Lord
Jesus Christ" (Acts 20:21). In Romans 10:9-10 confession that Jesus
is Lord together with faith lead to salvation. For Paul salvation or
justification is by faith alone (Eph. 2:8, Gal. 3:5-9, 26), independent
of the law (Gal. 3:2, 10-14, 23-25), and of external rites (Rom.
4:10-11). And in numerous passages repentance and faith on the part of
the individual or group is immediately followed by baptism in the name
of Jesus Christ (Acts 2:38, 41; 8:12, 37-38; 16:14-15; 16:31, 33;
18:8; 19:4-5) .
What was the relationship between the word or kerygma,
repentance and faith, and baptism for the apostles? According to the
apostolic preaching of the kerygma, salvation consisted of what God
had already done in history (Acts 2:22-36; I Cor. 15:3-4) and what He
desired to do within the human soul (Acts 2:38; Rom. 5:10; Eph. 2:5-6;
I Pet. 2:9). The two conditions everywhere insisted upon as the
necessary preparation to receive salvation were repentance (turning
from sin. Acts 3:19) and faith, both belief and trust: belief, in the
sense of apprehension of what was said in the kerygmatic message and
acceptance of its implications; and trust in the sense of reliance
on
14
Christ as Savior and His atoning sacrifice for sin. "Thus the
''"'^White, The Biblical Doctrine of Initiation, p. 138.
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earliest preaching continued the message of Jesus , the call to repen
tance and faith, as the only way into the kingdom.
""'�^
Finally, with
regard to baptism. White observed, "to say that in the kerygma baptism
was essential to salvation would be to go beyond the evidence, yet
baptism is neither optional nor unimportant.""^^ From what can be
attested in the historical record of the primitive church, baptism was
administered in obedience to the Great Commission (Acts 2:38, 19:3-5);
it was received by those who truly believed the word (gospel) (Acts
8:12, 18:8) and confessed their faith in Jesus Christ (Acts 8:37,
19:4-5); it \inited the baptized with the witnessing community (Acts
2:41-42); and it symbolized the main facts of the kerygma and the
baptizand's identification with Christ in His death, burial and
resurrection (Rom. 6:1-6).
In recent years , the order of baptism (ordo baptismalis) has
been a controversial point among New Testament theologians. Does faith
precede or follow baptism? There is rather clear New Testament
evidence to show that it does both. The sinner is not only saved by
faith (Eph. 2:8) but he also lives by faith (Gal. 3:11). But the faith
in question here is saving or justifying faith. Cullmann, for example,
admitted that in the New Testament cases of adults who came over from
Judaism or heathenism, faith did precede baptism. But he argued that
17
the New Testament spoke of baptisms "--whether adult or infant makes
Ibid.', p. 139.
^''cullmann included believer's baptism referred to in Rom.
6:1-6, the baptism of the Israelites in the cloud and sea (I Cor.
10: If.) which he considered to be the Pauline prototype of baptism,
and the household baptism of the Philippian jailer (Acts 16:31-34).
Baptism in the New Testament, tr. J.K.S. Reid (Chicago: Henry Regnery
Company, 1950), pp. 49, 53.
l^Ibid.
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no difference�which do not presuppose faith before and during the act
18
itself." He continued:
The New Testament relation between faith amd Baptism does
not so unambiguously and indisputably affirm that faith leads
to Baptism. This is, of course, true of the cases recounted
in the New Testament of adult heathen and Jews. But for those
other Baptisms mentioned, this sequence of events does not
hold good. On the contrary, in them Baptism leads to faith,
and this contrary order applies to all ; Baptism is the start
ing point of faith. 1^
With particular regard to infants, Cullmann held that baptism not only
incorporated them into the church but also was a divine indication that
20
they will later come to faith. With this view most Lutheran and
Reformed theologians would agree. However, one wonders whether
Cullmann has not interpreted the rather clear examples of New Testament
faith-baptisms, which were apparently meant to be normative for the
church, in the light of a particular theological viewpoint rather than
judging the theological viewpoint in the light of the baptismal
examples. In siimmary. the apostolic and Pauline references quoted
above seem to reveal three things: (1) that faith in Christ and baptism
in His name are inter-related; (2) that faith in Christ is a cognitive
as well as an individual decision; and (3) that genuine faith leads to
identification with Christ and with the believing commionity through
baptism.
BAPTISM AND GRACE
This area of study is most crucial because it deals with the
what and the how of salvation. Mystery surrounds the redemption of
men
18. 19,
Ibid., p. 52. Ibid., pp. 53, 54,
^�Ibid., pp. 41-46, 51.
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and this is due both to the spiritual realities with which it deals
and the human language in which it is clothed and through which it is
communicated. Nevertheless, God has unveiled in His word enough about
His redemptive dealings with man to enable us to arrive at some clear
understandings as to what salvation consists of and how God works this
out in the hearts of men.
The Benefits of Salvation
The New Testament eniamerates a number of spiritual benefits
that God bestows upon the sinner. The principal ones are these:
(1) the forgiveness of sins (Acts 2:38, 26:18; I John 1:9); (2) adop-
tion/sonship in God's family (John 1:12; Rom. 8:15-17; Gal. 4:5);
(3) regeneration or new birth (John 3:5; Titus 3:5); (4) cleansing from
sin (I Cor. 6:11; I John 1:9); (5) union with Christ (Rom. 6:3ff.;
I Cor. 6:15; John 15:1-16); (6) made a member of Christ's body (I Cor.
12:13, 27; Eph. 5:30); (7) possession of the Spirit (Acts 2:4; Rom.
8:9; Eph. 5:18); (8) the pledge of a future resurrection of the body
(Rom. 8:11; I Cor. 15:20; II Cor. 4:14); (9) inheritance with the
saints (Acts 20:32, 26:18; Col; 1:12; I Peter 1:4).
ia.
The Mediation of These Benefits
to the Human Heart
The word of God excludes several human and material means or
ways of obtaining salvation. First, salvation is not by works of
righteousness (Eph. 2:9; Titus 3:5). Second, redemption is not attain
able by hximan willing or desire (John 1:13). Even faith, which
involves belief and trust, is a gift of God according to Paul (Eph.
2:8). Third, salvation does not come through the use of water in
baptism. There are scriptural passages which seem to indicate that
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baptism does effect certain saving benefits (cf., Rom. 6:3, 4; Gal.
3:27; Col. 2:12; John 3:5; Titus 3:5). But to attribute the above
mentioned supernatural and saving benefits to the material substance
of water is to reduce the ordinance of baptism to a magical-sacramental
rite. Any references to water, washing and baptism in connection with
receiving the benefits of salvation need to be interpreted figuratively
and attributed to the Spirit's agency.
Contrary to these hximan and material means, the New Testament
posits the source of these saving benefits and the means of their
bestowal in God Himself and in His grace. Referring to those who had
become the sons of God, the apostle John wrote "which were born, not of
blood, nor of the will of the flesh, nor of the will of man, but of
God." (John 1:13) To this Paul added: ". . . while we were yet
sinners, . . . without strength, in due time Christ died for the
ungodly" (Rom. 5:8, 6). Again, in writing to the Ephesian believers,
Paul affirmed: "But God, who is rich in mercy, for his great love
wherewith he loved us , even when we were dead in sins , hath quickened
us together with Christ, (by grace ye are saved;)" (Eph. 2:4-5). Grace
may be defined as divine favor extended to sinful men, and prompted by
God's great love, mercy and kindness. "It is not of merit, or in any
sense earned; the sole condition in the recipient is faith . . . and it
2 1
too is of God." Therefore, it may be said that the grace of God is
the generating cause of our salvation.
As noted earlier, the word of God is the principal means by
which the saving grace of God reaches man. The writer James tied these
John Line, "Grace," Encyclopedia of Religion, ed. Vergilius
Ferm (New York: The Philosophical Library, 1945) , p. 309.
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two ideas of the grace (will) of God and the word of God together so
beautifully when he declared that God "of his own will begat
( exTCe K i/ jx e-y = brought forth by spiritual birth, metaphorically
speaking) he us with the word ( X o ~ dative of instrximent or
means , by means of the word) of truth , that we should be a kind of
firstfniits of his creatures" (James 1:18). Nothing could express more
clearly than this the action of God's mighty creative word in bringing
man to salvation.
However, the real instrxmiental agent in making salvation
effectual to men seems to be the Spirit of God. In Ephesians 1:3-12
Paul spoke of God making known unto us the mystery of his will and
providing redemption and the forgiveness of sins through the blood of
Christ according to the riches of his grace. Then in verse 13 he
linked hearing the word with believing it and noted its results: "In
whom (Christ) ye also trusted, after that ye heard the word of truth,
the gospel of your salvation: in whom also after that ye believed, ye
were sealed ( e (T <p a. yc <r & -riT e- ) with the Holy Spirit ( t-^
TTve v yOi g-r L � � � a Y'^i^ ~ "^^tive of means , by means of the Holy
Spirit, that is, as instriraiental agent) of promise," (Eph. 1:13).
Even though the New Testament depicts God as dispensing the
forgiveness of sins and justifying the penitent sinner (Acts 5:31;
Eph. 4:32; Rom. 3:24, 26, 8:33), yet the Holy Spirit is the chief
administrator of the benefits of redemption which Christ made possible
by His death on the cross. One of the most important, and perhaps
the
most important benefit which the Spirit bestows upon the sinner is
regeneration (from y&^vac^ and ^-Vc^O^-V
= to beget from above,
as in John 3:3, 7 and J.-^cLy&-yV^<>u = to beget again, as in
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I Pet. 1:3, 23). Kindred Pauline ideas include: new creation (II Cor.
5:17; Gal. 6:15); renewal of nature or mind (Rom. 12:2; II Cor. 3:18;
4:16; Eph. 4:23); the new man (Eph. 4:22-24; Col. 3:9, 10). Regenera
tion is also pictured under the figure of resurrected life: believers
have passed from death to life (John 5:24); have died and risen with
Christ (Rom. 6:3-6; Col. 3:1); are new-begotten by the resurrection
(I Pet. 1:3). No doubt this spiritual begetting of the sinner, or
bringing him to life in Christ is viewed by New Testament writers as
being so important because it is fiondamental to the bestowal of the
other benefits of salvation. He must be born from above before he can
enjoy union with Christ and inheritance with the saints.
Significantly it was Jesus Himself who presented the human need
for regeneration in His well known interview with Nicodemus (John 3 :
1-21). He affirmed unequivocally, "Verily, verily, I say unto thee,
except a man be bom of water and (of) Spirit, he cannot enter into
the kingdom of God" (John 3:5). The dual reference to water and Spirit
has led some theologians to believe that Jesus is acknowledging that
both are necessary agents in man's regeneration. Others affirm, on
the basis of this verse, that both baptism and regeneration are
necessary to one's salvation. Still others see in this verse
and in
Titus 3:5 apparent support for the theological view known as baptismal
regeneration.^^ What did Jesus mean by being "born of water and
Spirit?" Just before this Jesus had said: "Verily, verily
I say unto
thee. Except a man be bom again, ( 'el-^c^etr-^ , meaning "from above")
"The belief that in baptism sin is washed away and the new
nature born ..." John Line, "Regeneration," Encyclopedia of
Religion, p. 644.
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he cannot see the kingdom of God" (John 3:3). Here Jesus established
the necessity of being born from above not only for Nicodemus, but for
anyone { 7~is > vv. 3, 5). In response to Nicodemus' incredulous
query, Jesus replied, "Verily, verily I say unto thee. Except a man be
born of water and of the Spirit, he cannot enter into the kingdom of
God" (3:5). Westcott called attention to the fact that "the phrase
'y(--v->'a.a~&ex c &K is found in the New Testament only in the
23
Gospel and First Epistle of St. John (cf . , 1:13; I John 3:9)." In
verse three Jesus set forth the what of personal relationship with God
(cf . , 1:12, 13 and I John 3:1-10) , and in verse five the how or way in
which this becomes a reality. In Greek, the use of one preposition
with two nouns as in the phrase Voa.'ro s Kat Trve- v j^g Tos
24
very often expresses two aspects of the same idea or truth. The
central idea which is the basis of Jesus' discourse with Nicodemus is
the new birth: what it is, and how it takes place. With regard to
the latter, the question is. What does "water" refer to?
Throughout the centuries, there have been many interpretations
25
of this unusual expression, "of water and Spirit." Most of them may
be summed up under one or more of four main groupings. (1) "Water"
referred to here is a later interpolation. Wellhausen, followed by
26
^
...
Bultmann, took water and to be an ecclesiastical insertion. to tnis
^"^B.F- Westcott, The Gospel According to St. John, I (London:
John Murray, 1908), p. 108.
^'*G.B. Winer, A Grammar of the Idiom of the New Testament, tr.
G. Ltlnemann (7th ed. ; Andover, Mass.: Warren F. Draper, 1874), p. 420.
^^J.P. Lange, Commentary on the Holy Scriptures, XVII, tr. and
ed. P. Schaff (Grand Rapids, Mich.: Zondervan Publishing House, [n.d.]),
pp. 127-8.
^^B. Lindars, "John," New Century Bible, eds. R.E. Clements and
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Bernard added: "They [the words "water and'] are due to a restatement
by Jn. of the original saying of v. 3, and a gloss, added to bring the
saying of Jesus into harmony with the belief and practice of a later
27
generation." The weakness of this position is, as Schnackenburg
pointed out:
^
There is no textual ground whatsoever for the omission of
X/6 CK.-ro s K aX as an interpolation; they are undoubtedly
the work of the writer who published the gospel and must there
fore be interpreted as part of the text. 28
(2) "Water" symbolizes purification (cf . , John 2:6; 3:25-26). The
thought is that Jesus' mention of water could be a backward look to
Old Testament lustrations or possibly proselyte baptism (Schweizer) , or
more particularly to John's baptism of repentance (Grotius, Neander,
Bengel, Westcott). There are several things that commend this view.
First, the Jews were certainly familiar with purification rites (John
293:25; Mark 7:1-13). Second, Dods and other expositors felt that
since Jesus was conversing with a Pharisee, and the Pharisees had
spumed the baptism of John (cf . , Luke 7:30), he was emphasizing the
need for Nicodemus to submit to the baptism of repentance first, before
he could receive the Spirit from the Messiah as the Baptist had
promised.
"^^
One weakness of this explanation is that there is no
M. Black (London: Marshall, Morgan & Scott, 1972) , p. 152.
27
J.H. Bernard, "John," The International Critical Commentary,
XXVIII, eds. S.R. Driver and others (Edinburgh: T. S T. Clark, 1928),
p. 105.
28
C.K. Barrett, The Gospel According to St. John (London:
S.P.C.K. , 1955) , p. 174.
29
Alford, Godet and Westcott.
30
Marcus Dods, "John," The Expositor's Greek Testament, I,
p. 713.
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evidence in this passage that "water" refers to baptism. Another is,
that it makes for an unnatural break between the two kinds of baptism
thought to be symbolized here, when the verse indicates that the two
elements of "water" and "Spirit" are more closely tied together.
(3) "Water" may be connected with procreation. According to Odeburg,
extra-biblical sources, e.g.. Rabbinic, Mandaean and Hermetic (Gnostic)
show that terms like "water," "rain," "dew," and "drop," are often
31
used of the male semen. Morris suggested:
If 'water' has this meaning here there are two possi
bilities. Being bom 'of water' may point to natural birth,
which must then be followed by being 'born of the Spirit' ,
i.e., spiritual regeneration. Or better, we may take "water"
and 'Spirit' closely together to give a meaning like
'spiritual seed.'-^^
With regard to the first possibility.- viz., natural birth followed by
spiritual birth, several observations may be made. First, this
explanation, like the previous one, rests on an unnatural separation
between "water" and "Spirit" which does not seem justified grammati
cally. Nor does the conjecture seem to be justified contextually. It
is true that Nicodemus alluded to physical birth in verse four, and
Jesus to it in verse six. But Jesus made a very clear distinction:
"That which is bom of the flesh is flesh; and that which is born of
the Spirit is spirit" (3:6). Here are two contrasting orders of
existence and hence two contrasting orders of generation. This is in
harmony with the evangelist's words in 1:13. That which is fleshly can
be remade , but the rebirth is from above (of divine origin) . Since the
Leon Morris, "John," The New International Commentary on the
New Testament, ed. F.F. Bmce (Grand Rapids, Mich.: Vftn. B. Eerdmans
Piiblishing Co. , 1971), p. 216.
32^^Ibid.
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two aspects of the truth expressed in verse five must be in harmony
with each other, it seems best to say that here Jesus is speaking of
spiritual birth only. The second possibility mentioned by Morris above
seems to be a more plausible explanation. I Peter 1:23 states:
"Being bom again, not of corruptible seed, but of incorruptible, by
the word of God, which liveth and abideth for ever." The Greek word
for seed here is CTTro^a.s - Literally it denotes the activity of
/
sowing, and figuratively, procreation. Bauer has observed an evolution
33
from these two meanings to "that which is sown" and "seed." Coupled
with this is the idea in I John 3:9 that "Whosoever is bom of God doth
not commit sin, for his seed ( cttt 6yi> ^ g. ) remaineth in him; and he
cannot sin, because he is born of God." Bernard noted: "The 'seed of
God' is the 'Spirit', whereof believers are made partakers by a
34
spiritual begetting." If this is a correct explanation, then, being
bom "of water and Spirit" will not differ greatly from being bom
"of the Spirit" (cf . , w. 6, 8). (4) "Water" here in verse five may
refer to Christian baptism. This has been one of the most popular
interpretations in the church, having been held by the early fathers,
Meyer, Tholuck, Bengel, Alford, Godet, Westcott, Plummer, Lange,
Schaff"^ ^ and Blaney in The Wesleyan Bible Commentary. "The strong
argument," noted Morris, "in favour of this view is that baptism may
well have been the natural association that the term would arouse among
Bauer, A Greek-English Lexicon, p. 770.
�^^Bemard, "John," The International Critical Commentary,
XXVIII, p. 105.
"^^Lange, Commentary on the Holy Scriptures, XVII, p. 127.
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. . 36
Christians at the time the Gospel was published." Another argiiment
advanced by some of the above commentators is that these words of
Jesus anticipate the eventual union of the baptism of John (water) and
the baptism of Jesus (Spirit) in Christian baptism from Pentecost
37
onward. There are several difficulties with this interpretation.
First, Nicodemus could not have perceived an allusion to an as-yet-
non-existent sacrament. Whatever Jesus sought to teach Nicodemus on
this occasion had to be comprehensible to him and yet applicable in
scope to all men (see e<aV yU-yy Ti s > "except anyone," w. 3, 5).
Second, as Morris observed: "The whole thrust of the passage is to
put the emphasis on the activity of the Spirit, not on any rite of the
38
church." Fourth, there is no other reference in the whole passage
that can be construed as a reference to baptism. Fifth, the sacrament
of baptism was not instituted by o\ir Lord until after His death and
resurrection. The spiritual realities of which Jesus spoke here and
throughout the book of John were pre-sacramental.
It seems to this writer that the second possibility of the
third explanation above is the most likely, i.e., in the sense of
taking "water" and "Spirit" closely together. Biblical references to
the water-Spirit connection are found throughout the scriptures. It is
spoken of very clearly in Psalm 51:2, 6, 7, 9-11; Isaiah 44:3 and
Ezekiel 36:25-27 in the Old Testament, and in John 7:37-39,
Morris, op. cit., p. 217.
Westcott, The Gospel According to St. John, I, pp. 108-9.
Morris, op. cit., p. 218.
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I Corinthians 6:11, Titus 3:5 and Revelation 22:17 in the New
Testament. Even Apocryphal, Rabbinical and Qumran writings reveal a
similar connection between the cleansing and renewal activity of a holy
. . 39
spirit. It is true that Jesus spoke of water in connection with the
Spirit, but he referred to it only once whereas he spoke of the
activity of the Spirit three times. This one reference to water does
not seem to be sufficient warrant for inferring baptism in light of
the greater emphasis on the Spirit. In John 3:3-5 Jesus was speaking
of just one truth� the miracle of the new birth wrought by the Holy
Spirit. It is possible that here in John 3:5, as in Ezekiel 36:25 and
Titus 3:5, water symbolized the removal of sins by God through for
giveness. In each case "water" is clearly employed in a figurative
rather than a material sense, and the Spirit in a real or actual sense.
Even in Titus 3:5, the "washing" and the "renewing" are both the
action of just one agent� the Holy Spirit. Therefore, the "washing of
regeneration" in the last instance and Jesus' reference to water in
John 3 : 5 should not be equated with baptism , nor should water be con
sidered an effectual agent in man's regeneration. That regeneration is
wholly the work of the Spirit of God seems to be quite clear from
Jesus' emphasis on the Spirit's action in John 3:6-8. There does not
seem to be any indication in scriptiores that regeneration is by means
of baptism. Consequently, it may be affirmed that regeneration, not
baptism, is necessary to salvation, and makes possible entrance into
the kingdom of God (w. 3, 5).
�^^See R. Schnackenburg, The Gospel According to St. John, I,
tr. Kevin Smyth, Herder's Theological Commentary on the New Testament
(New York: Herder and Herder, 1968) , p. 370 for illustrations
of these.
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It should be noted, however, that God's saving grace never
operates in a vacuum or independent of man's faith-acceptance (Acts
2:38, 41; 8:37; Eph. 2:8; Rom. 4:11, 16; Gal. 3:8, 9). God offers the
gift of salvation freely to man, but man must reach out and accept it.
40The use of the aorist tense in the passages that refer to being born
again and being justified seem to indicate the instantaneous nature of
this transaction. Just as soon as a sinner converts himself (lit..
Matt. 18:3), that is, repents of and turns from his sins, and believes
on Jesus Christ as his Savior, God, through the instrumental agency of
His Spirit, regenerates that sinner, begetting him to spiritual life
and sonship, and bestowing upon him graciously the rich benefits of
salvation. Salvation, then, is wrought instantaneously by the Spirit
in response to faith. While this may be a mysterious (John 3:7-8)
operation, it is certainly not a magical one.
The Relation of Saving Grace or
Regeneration to Baptism
Traditionally the Roman Catholic, Anglican and Lutheran
communions have held an efficacious view of baptism, viz. , baptismal
regeneration, particularly with regard to infants, while the Baptists
and other kindred groups have maintained that baptism (here baptism is
restricted to those capable of acting in faith) is the symbol of one's
profession of faith in Christ. In recent years theologians such as
John 3:3, y^^-^-,^ 0-^ �1st Aorist Sub j . Pass.; 3:5, idem;
3:8, Vf. y -y^ d-y^-y' AC
�Ist Aorist Inf. Pass.; Rom. 5:1,
S L Ka.L (.uj 0 6- v7~gr^ \�Part. 1st Aorist Pass. Even the use of the
Perfect Ind. Pass., (r yi-v -r' -n-rgLC , in I John 2:29 and the
Perfect Pass. Part., v e y<h->'^-n f^vo s / in I John 3:9 denotes
the present state of tfie child of God resultant from the past
(momentaneous) action of "having been begotten" of God.
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J. Denney, CH. Dodd, 0. Cullmann, J. Schneider, R. Schnackenburg,
R. Bultmann, G. Bomkamm, K. Barth, D.M. Baillie, R.E.O. White and
G.R. Beasley-Murray have devoted considerable study to the relation of
faith and grace to baptism, and to the significance of baptism as seen
in the New Testament. Two important ideas with respect to the New
Testament meaning of baptism for the believer have emerged from this
research. One is that faith and grace (regeneration) are inseparably
41
linked with the baptismal act itself. The other is that baptism
should no longer be viewed as merely an outward sign of an inward work
42
of grace but rather the actual reenactment, or acted parable of
Christ's dying and rising, in the believer's life�the meeting place of
43
God and man, divine activity and human response, grace and faith.
The result is that most of these New Testament scholars, including some
Baptists, now believe that the apostolic writers not only made free use
of the symbolism of the baptismal action but also viewed the act as a
44
symbol with power, that is, a sacrament.
Referring to "the Name of Christ, the resurrection of Christ,
the Holy Spirit or the Word of God or of Christ that brings the new
creation into being: Johannes Schneider declared, "They are the
divine powers of salvation and grace that in baptism (this underline
'^�^Cf., James Denney, The Death of Christ, p. 185 and G.R.
Beasley-Miirray, Baptism in the New Testament, pp. 266-275.
^^Karl Barth, The Teaching of the Church Regarding Baptism,
tr. E.A. Payne (London: SCM Press, 1948), pp. 9-25.
'^�^
White, The Biblical Doctrine of Initiation, p. 308. See also
G.R. Beasley-Murray, Baptism in the New Testament (London: Macmillan
and Co. , 1962) , p. 209.
^'^Ibid., p. 263. ^^Ibid., p. 265.
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46mine) bring to pass the decisive work within the baptized." Though
space does not permit a lengthy comment, two observations are in order.
The first is that Schneider does not distinguish clearly enough as to
who it is that brings the new creation into being. As noted earlier
the instrumental agency appears to be the Holy Spirit working in con
junction with the word of God as the principal means. Second, by
channeling grace and salvation through the act of baptism alone,
Schneider seems to restrict the action of the Holy Spirit and the word.
While it is possible for God to work regeneration in the sinner at the
moment of baptism, can it be said that He always does so? Do cognitio
salutis and causa salutis always coincide, as White affirmed?'*^
With reference to the relation of faith to baptism Beasley-
Murray asserted assuredly:
Faith is needful before baptism, that Christ and his
Gospel may truly be confessed in it; in baptism, to receive
what God bestows; and after baptism, in order to abide in
the grace so freely given and to work out by that grace what
God has wrought within (Phil. 2:12f.).48
Once again faith and grace (implied) seem to be rather stringently tied
to baptism. But perhaps a more weighty objection to this assertion
would be that it arbitrarily and mechanically divides saving faith into
two separate acts: prior to and during baptism. This viewpoint is
based on the assumption that, in the New Testament examples of baptism,
individuals and groups first confessed their belief in Christ or in the
Cited by G.R. Beasley-Murray, Baptism in the New Testament,
p. 265.
47
White, op. cit., p. 293.
48
Beasley-Murray, op. cit., p. 274.
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preaching of the apostles and then were born again by faith in the act
of being baptized. But can this assvunption be substantiated? What is
there to indicate that in the same point of time, in which the
Ethiopian eunuch confessed his faith in Jesus Christ as the Son of God
(Acts 8:37) he was not also bom again by the Spirit of God just prior
to receiving water-baptism? In I Peter 1:23 the writer associated
regeneration with the creative action of the living God. In John 3:5
Jesus associated regeneration with the dynamic action of the Spirit of
God. If, as was already noted, the Holy Spirit uses the word of God to
convict of sin and to awaken faith in Jesus Christ there is really
nothing to hinder Him from also regenerating the sinner in the same
moment of time, independently of baptism (independent only in the sense
of time, for baptism, according to the New Testament, is definitely
connected with regeneration and saving faith as the completing act of
one
'
s total identification with Christ) . In the general teaching of
the New Testament, reception of Christ by faith and rebirth seem to be
more closely related (John 1:12; Rev. 3:20) than do regeneration and
baptism.
The last thing to be noted is the widespread opinion among
scholars today that the biblical writers viewed baptism as a sacrament.
Typical of this opinion is the following statement of Beasley-Murray:
He that has accompanied us through this review of Paul's
teaching on baptism will know that for the Apostle and his con
temporaries baptism cannot be reduced to a bare sign, any more
than the cross of Christ can be described as a 'mere symbol';
the sacrament is the meeting of God and man in grace and faith,
..49
Ibid. , p. 209.
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In a similar vein, R.E.O. White appeared to be walking a
theological tightrope when he claimed:
The sacrament consists not in the thing done, but in the
doing of that which gives expression to faith in appointed
ways. On the one side, the faith of the person doing the
appointed thing invests the rite at the moment, for himself,
with sacramental meaning; on the other side, God, accepting
this response, in fulfillment of His promise in the gospel
invests the rite at that moment, for that convert, with
sacramental power . 50
One can certainly understand the need for meaning in the rite of
baptism but one is compelled to ask. Why "sacramental power" if
regeneration is the work of the Spirit? In another place White is
highly critical of evangelicals for their use of the term "symbol" in
connection with the sacraments. He wrote:
It may well be mentioned that this term "symbol" so much
used in evangelical circles as a sufficient "explanation" of
both sacraments , and the method of interpretation it implies ,
are nowhere found (in relation to either sacrament) in
scripture.
It should be pointed out that Beasley-Murray and White hold a mystical-
sacramental view of baptism as opposed to a magical-sacramental view.
Nonetheless it is a sacramental position, and it is based upon the
assiimption that the apostolic writers considered baptism a sacrament.
But is this a correct assiomption? In his criticism of the evangelical
use of the word "symbol," White ignored the fact that nowhere in the
New Testament were baptism and the Lord's supper referred to as
52
sacraments nor was the word "sacrament" used to describe them. The
White, The Biblical Doctrine of Initiation, p. 308.
Ibid., p. 81, footnote 1.
For an explanation of the origin and adaptation of the word
sacrament (derived from the Latin sacramentum) to these Christian
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application of the term "sacrament" to these two Christian rites is a
post-apostolic development. Is it right, then, for White and other
theologians to read a sacramental meaning back into the New Testament
rite of baptism? Is Christian baptism therefore a sacrament or a
symbol? What is the answer to this perplexing question?
It may be that we have a clue to this problem in the word of
God itself. In Acts 18:27 it is said that Apollos contributed
( cr vv e 3 ^ X <�r7-o = 2nd Aorist, Ind. Middle) much to the ones
(brethren in Achaia) having believed through grace. In addition, the
New Testament contains many symbols and figures (similes, metaphors,
etc.) of persons, things and actions which are meant to be representa
tive to the senses (sight, hearing, touch, etc.) of other persons,
things and actions. Examples of figures include the earthly tabernacle
which represents the heavenly one (Heb. 8:2; 9:6-7); Melchisedec for
Christ (Heb. 7:17); outward sprinkling or washing for inward cleansing
(Ezek. 36:25); the human body for Christ's body (I Cor. 12); the
relation between husband and wife for the relation between Christ and
the church (Eph. 5:23-32; and, as was previously noted, Christ's death,
burial and resurrection for the believer's dying, burial and rising
ceremonies by the Patristic writers , and of the relationship between
sacrament and mystery ( v <rT r\p i o-y ) the reader is directed to
Henry Wheeler, History and Exposition of the 25 Articles of Religion of
the Methodist Episcopal Church (New York: Eaton and Mains, 1908), pp.
281-2; John Lawson, An Introduction to the Apostolic Fathers (New York:
The Macmillan Co., 1961), p. 282; and Robert Williams, A Guide to the
Teachings of the Early Fathers (Grand Rapids, Mich.: Wm. B. Eerdmans
Publishing Co., 1960), pp. 139-140.
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The middle voice of the Greek verb CV/u /3 aW<-^ means to
contribute, be of service to, to aid someone. The verb also carries
the meaning to compare (cf . , Josephus , Antiquities , I, 105 = someone
with something). Bauer, A Greek-English Lexicon, p. 785.
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(Rom. 6:1-6). A few examples of symbols are the candlesticks which
signify churches (Rev. 1:20); lamb for Jesus Christ (John 1:29; Rev.
13:8); and oil symbolizing spiritual preparedness (Matt. 25:1-13).
Inasmuch as symbols and figures (a figure is a synonym for
symbol) are visible signs of invisible ideas it appears that the New
Testament writers were inspired to explain spiritual realities, that is
contribute to our understanding of them, by means of symbolic and
figurative language. (And of course symbols and the realities they
symbolize are always clearly distinguishable.) In just the same way it
would seem that Jesus instituted Baptism and the Lord's Supper to help
us comprehend the most fundamental truths of the Christian faith.
Therefore, with respect to the rite of baptism, it appears that that
which White and Beasley-Murray claimed happens in baptism, namely
dying and rising with Christ, in reality, has already taken place by
grace through faith, but is presented by the New Testament writers
metaphorically (see chapter 2�the believer's baptism into Christ's
death) as if it did happen in baptism. In other words it may be con
cluded that the rite of baptism with its immersion in, sxibmersion under
and emersion from the water provides an ideal and meaningful symbol,
which not only attests to our salvation and witnesses to the mutual
pledge between God and ourselves, but also aids us and the world to
better understand the spiritual reality that has already taken place
inwardly through the regenerating power of God's Spirit in response to
our faith. Water baptism therefore would seem to be a symbolical
action rather than a sacramental action as White and Beasley-Murray
claim. In either case the spiritual reality which baptism is supposed
to symbolize has little to do with infants and small children who are
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incapable of experiencing it yet at this tender age.
BAPTISM AND THE CHURCH
In chapter one it was noted that ecxomenicals are fully aware of
the fact that the doctrine of the church cannot be divorced from the
doctrine of baptism, the rite or sacrament of initiation into the
church. Some of the more recent investigation in the New Tfestament has
been very helpful in clarifying the relation of baptism not only to the
church as an institution but also to Christ, the living Head of the
church .
The New Testament Idea
The New Testament employs several pictorial terms to describe
the believer's relation to his risen Lord. Romans 6:5 speaks of one
being engrafted into Christ. Jesus referred to the branches (His
disciples) as abiding in Him (the true vine�John 15) . This union with
Christ is also referred to by Paul as being "in Christ" (II Cor. 5:17)
and having Christ "in you" (John 14:20; Col. 1:27). In still other
scriptures Paul affirmed that the spiritual entity known in the New
Testament as the church was the <TCi>yu <\_ y .oe_a--roiJ / the body of
Christ (I Cor. 12:12, 14; Rom. 12:4-5; Col. 1:24). Earlier it was
observed that it was the Holy Spirit who breathes divine life
(regenerates) into the sinner who is dead in his trespasses. It is
also the Holy Spirit who effects the sinner's spiritual union with
Christ and with His body, the church. "For by one Spirit are we all
baptized into one body, whether we be Jews or Gentiles,
whether we be
bond or free; and have been all made to drink into one
80
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Spirit." The New Testament seems to teach a twofold, yet indivisible,
aspect of baptism: it is baptism into Christ, which is intensely
personal, and baptism into the Body which is meaningfully corporate.
New Testament koinonia connotes fellowship in the Holy Spirit with
55
Christ (I John 1:3) and with His saints (Acts 2:42).
But the question arises. When did the church or the body of
Christ originate? In Ephesians 5:25 Paul declared that Christ "loved
the church, and gave himself for it; . . ." In Matthew 16:18 Christ
affirmed "... thou are Peter, and upon this rock I will build my
church; ..." Shortly before His ascension Jesus instructed His
disciples: "... tarry ye in the city of Jerusalem, until ye be
endued with power from on high" (Luke 24:49b). Then on the day of
Pentecost 120 followers were gathered, waiting for the coming of the
Spirit. The indication from this sequence of events is that at
Pentecost the 120 became the body of Christ as they became the koinonia
of the Spirit. Luke seemed to confirm this idea when he wrote "...
and the same day there were added unto them about three thousand souls"
(Acts 2:41b), and again, after the passage of some time, "And the Lord
added to the church daily such as should be saved" (Acts 2:47b). This
is further corroborated by the experience of the believers at Ephesus
who were baptized into John's baptism (Acts 19:1-5), but who were later
baptized again into the name of Jesus when they learned that the Holy
Spirit had been given and that the Person and work of the Holy Spirit
^^I Cor. 12:13.
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^Beasley-Miirray , op. cit., p. 280
Beasley-Murray, Baptism in the New Testament, p. 282.
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testified to the finished work of Christ. Paul's question in this
instance is significant: "Unto what then were ye baptized?" (Acts
19:3). As Samuel Stoez pointed out:
The rite must symbolize the meaning or the purpose has
not been fulfilled. Thus, this entrance into the one body
was to be externally symbolized by water baptism as a testi
mony of true experience (Acts 2:41; 10:48; 19:5).
Another thing that may be noted is that for believers in the
primitive church, baptism in the name of Jesus meant baptism into His
body in the fullest sense. They were full members and participants in
this new fellowship (Acts 2:42-46). This seemed to apply to all
believers irrespective of age (Acts 2:39, 41-42), class (Gal. 3:28),
or nationality (Gal. 3:28). Furthermore, contrary to the widespread
notion throughout Christendom today that the primary meaning of baptism
is that it introduces the convert or professing believer into the
church and therefore into Christ, Paul asserted that since the
Galatians had been baptized into Christ and had put on Christ, they
were now all one (implying the unity of the body�cf . , also I Cor.
12:12) in Christ Jesus (Gal. 3:27-28). In other words, "the believer
is engrafted into the body because he is united with the Christ in his
saving work by the Spirit; the reverse is never contemplated in the New
Testament.
"^^ No one will deny the appropriateness of this for adults.
But there is a difference of opinion as to whether this union with
Christ and incorporation into His body through baptism really pertains
to infants; and if it does, in what respect.
^^Samuel J. Stoez, The Meaning and Importance of Baptism (New
York: The Christian and Missionary Alliance [n.d.]), p. 3.
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Beasley-Murray, op. cit., p. 281.
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Modern Theological Thought
It is extremely interesting to observe that in recent decades
the Anglican communion, largely through the work of N.P. Williams^^
and the efforts of study commissions, has come to deny that infant
baptism bestows forgiveness of sins, and now speaks of the function of
baptism as that of bestowing regeneration, "not as the infusion of
something into the child, but as the bringing of the child within the
church and Body of Christ, wherein the 'powers of the age to come' are
at work."^*^ A common denominator among a number of Protestant
communions today is the belief that baptism incorporates a child into
the people of God where the Spirit of God is at work. But behind this
apparent unanimity, as Beasley-Murray observed, "lurk deep-seated
differences and difficulties that are not always brought to light . . .
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In what way does infant baptism 'bring' a child into the Church?"
To many proponents and opponents of infant baptism this is the basic
issue in the baptismal debate. P.T. Forsyth for example believed:
Baptism is at least a formal introduction of the child to
these influences of a loving Church and a Chxirch of grace, which
are meant to surround the growing life with a Christiaua atmos
phere of sympathy and instruction. And it should be easier to
grow up a Christian inside the Church than outside of it, as so
many children are.^^
^\.P. Williams, Ideas of the Fall and of Original Sin (London:
Longmans, Green and Williams, 1927), p. 552.
^^The Theology of Christian Initiation. A report submitted by
the Chxirch of England's Joint Committees on Baptism, Confirmation and
Holy Communion to the Archbishops of Canterbury and York in 1948,
pp. 21 f.
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Beasley-Murray, Baptism in the New Testament, p. 369.
P.T. Forsyth, The Church and the Sacraments (2nd ed. ;
London: Independent Press, 1947), pp. 172-3.
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Many churchmen who now reject infant baptism on theological grounds
could no doubt accept it if Forsyth's view were the rationale for its
practice. Nevertheless the Lutheran and Reformed traditions in
particular have intended far more than this in their administration of
infant baptism. According to the classic Lutheran position an infant,
in baptism, is put into a new relationship with God who grants for
giveness of sins, infuses a new life into it and incorporates it into
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the church of Christ. It should be readily apparent that such a view
is at variance with the New Testament concepts of the forgiveness and
regeneration of the sinner through conscious faith in Jesus Christ,
expressed earlier in this chapter. With regard to the Reformed doc
trine of infant baptism the views of two prominent theologians must be
noticed. The first is that of D.M. Baillie of the Church of Scotland
who affirmed:
The sacrament of baptism brings the child into a new
environment, the environment of the Church of Christ, which
Calvin, following Cyprian, called the Mother of all who have
God as their Father. . . . If 'a baby must have love,' it is
also true that a baby must have the grace of God in order
that it may grow as a truly Christian child. And it is
through the faith and love of the Church and the parents,
directed upon the children through physical channels and
using the effective symbolism of baptism, that the grace of
God reaches the scarcely conscious child.
He added that Christians must face the alternative whether their
children are children of God or children of wrath. Christian children
or "little pagans.
"^^ Baillie most assuredly was expressing a genuine
American Edition of Luther's Works (Philadelphia: Muhlenberg
Press and St. Louis: Concordia Publishing House, 1955), 40:225ff.
^"^D.M. Baillie, The Theology of the Sacraments (New York:
Scribner, 1957) , pp. 80-87.
^^bid.
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concern for children. No one can deny that children need God's grace
as much as they need parental love while they are growing up, but the
question is whether this grace comes through infant baptism. Also,
with respect to the contrast drawn between the children of God and the
children of wrath, one wonders whether it is proper "to suggest that
the children of Christian parents are the former and those of non-
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Christian parents are the latter," as Beasley-Murray pointed out.
Does the word of God imply such a distinction when referring to
children? Could it not be that all infants and small children live
under the protectorate of the love of God (cf . , Matt. 18:10 and the use
of /_4 I KOcZ}~^ � little ones of age in connection with guardian
angels) dxiring their years of innocence, and hence are "children of
God" irrespective of Christian parentage and infant baptism?
The second view, peculiar alone to the Refoirmed tradition, is
one that might be called the one-covenant, one-gospel, one-church
theory of which Pierre Marcel is perhaps the most prominent exponent.
There are several basic postulates upon which Marcel and other
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theologians base and seek to justify the age-long practice and
doctrine of infant baptism. These assumptions which grow out of their
Beasley-Murray, Baptism in the New Testament, p. 372.
^'^Marcel admitted: "With the rejection of the covenant of
grace every possible foundation of infant baptism disappears. The
Biblical Doctrine of Infant Baptism, Sacrament of the Covenant of
Grace, tr. P.E. Hughes (London: J. Clarke S Co., 1953), p. 199.
(Hereafter referred to as The Biblical Doctrine.) Other proponents
of
this view are John Murray.- Christian Baptism (Philadelphia: The
Presbyterian and Reformed Pioblishing Company, 1962) and Dwight H.
Small, The Biblical Basis for Infant Baptism: Children in God's
Covenant Promises (Westwood, N.J. : Fleming H. Revell Company, 1959).
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organic as opposed to a so-called atomistic view of the Scriptures
are as follows :
1) Throughout human history there has been and still is but one
covenant of grace , basically the same in all of its various
dispensations .
2) Similarly there has always been, as there is today, one
Gospel , that is the announcement of the plan of salvation through
Christ, with its offer of salvation to whoever believes (Gal. 3:8;
John 8:56; Eph. 1:12).^�
3) Throughout history the church has been and remains one.
The nation of Israel was the church. The Christian church is not a
new church, it is the same church, for it comes under the same covenant
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of grace (Rom. ll:16ff.).
4) Following Calvin, Marcel asserted that God adopts the
children of believers into the covenant by election before they are
born, that they are holy from the time of their birth, and that this is
^72
ample reason for baptizing them and receiving them into the church.
5) The baptism that the child receives signifies, attests and
seals that he is a member of the covenant, kingdom and church. Since
there exists just one covenant of grace (only the sign of the covenant
has changed) and just one church in the Old and New Testaments, the
infant children of Christian parents have every right to receive
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Murray, Christian Baptism, p. 2.
^^Marcel, The Biblical Doctrine, pp. 65 f.
"^^Ibid., pp. 77f. '^�'�Ibid., pp. 95f.
"^^Ibid. , p. 199.
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baptism as the Jewish children did to receive circumcision.
A few observations are in order at this point. The one-
covenant idea will be taken up in the next section in connection with
baptism and circumcision. With reference to Marcel's view of one
gospel and one church in both the Old and New Testaments, it must be
pointed out that because these concepts are built upon the unity of
the scriptures to the complete neglect of the diversity of the two
testaments, the biblical evidence has been distorted, and this makes
his interpretation unacceptable. As Beasley-Murray so aptly observed:
The major mistake of the writers of this school is their
one-sided stressing of the elements of unity in the Covenant,
Gospel and Church of both dispensations, and their ignorance
of the equally clear elements of discontinuity, elements which,
in fact, often take the attention of the New Testament writers
more than the elements of unity because they are so overwhelming. ^4
For example , the redemption of mankind through the revelation of God
and His divine will is unquestionably the grand theme of sacred
Scriptures. However, in the Old Testament God revealed Himself only
progressively, whereas in the New Testament, He revealed Himself fully
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in the person of His Son. This seems to be the very clear meaning of
such passages as Heb. 1:1-2; Eph. 3:4ff., 9f . ; Col. l:25ff. Further
more, although God has always dealt with man in mercy and grace, yet He
chose to deal with him in two distinct economies or dispensations
( S I CL K QV (^a. ) �an old one governed by an Old Covenant (Ex.
19: Iff.) in which God chose a "people" through whom came the Savior of
Ibid. , p. 224 and passim.
7^Beas ley-Murray , Baptism in the New Testament, p. 337.
"^^Myron S. Augsburger, Principles of Biblical Interpretation
(Scottdale, Pa.: Herald Press, 1967), pp. 10-11.
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the world (the "seed" or (TTT&PM (=i of Abraham�Gal. 3:16, 19), and
a new one , governed by a New Covenant (Heb. 8:6-13) in which the
"people" choose God. One, preparatory, incomplete and temporary; the
other, realized, sufficient and permanent. These two dispensations are
nowhere more clearly delineated than by Paul in II Cor. 3:5ff. where he
contrasts them as dispensations of death and life, of condemnation and
righteousness, transient and eternal, of fading glory and of surpassing
glory.
Concerning the one-gospel idea. Marcel construed such scrip
tures as John 8:56; Gal. 3:8 and Eph. 1:12 to mean that Hebrew
believers in the Old Testament hoped in Christ before His coming
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because they received the Gospel. To be sure, Abraham was justified
by faith, but the Gospel preached to Abraham (Gal. 3:8) was clearly not
the gospel (i.e. , "good news" that "Christ died for our sins"� I Cor.
15:3 and that He "was raised again for our justification"�Rom. 4:25)
that was proclaimed in the New Testament. It was the promise that in
him (Abraham) all the families (Gen. 12:3) or nations (Mt. 28:19 and
Gal. 3:8) of the earth would receive the blessings of salvation. The
fulfillment of this "gospel" promise was actualized in Jesus Christ
who is the seed of Abraham (Gal. 3:16). The object of justifying faith
for Abraham and other Old Testament saints was God (Gen. 6:8-9; Ex. 33:
12-17; I Sam. 3:llff., 19 et al.). The object of saving faith for New
Testament believers and for us is Jesus Christ and His sacrifice (John
3:14-15 and Heb. 12:2). They were the recipients of the promises
(Gal. 3:16, 21; Heb. 7:6, 11:17, 33), we, the beneficiaries of their
Marcel, op. cit., pp. 65f.
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fulfillment. "The difference between the two 'administrations'" as
Beasley-Murray observed, "is cataclysmic, for they are separated by a
gulf and an unscalable height, the death of the Christ, and the glory
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of his Easter, ..." It is the difference between shadow and
substance; figxire and reality. There is simply no way that the gospel
of the New Testament with all of its deep significance can be seen in
the Old Testament unless one is predisposed to find it there through
faulty exegesis.
Another questionable assertion which Marcel made has to do with
the continuous relationship between the nation of Israel as the church
and the Christian church, and the essential identity of one with the
other. Here again Marcel's conclusion seemed to result from the
application of xinsound principles of hermeneutics. An examination of
'
. ^ 78
the term church ( �r KKX-yncrt a ) reveals that it has three basic
meanings in the New Testament. First, it signified a political
assembly of free citizens as in Acts 19:32, 39, 41 where it had a
predominantly Greek connotation. Second, in Acts 7:38 Stephen used it
when speaking of Moses and the assembly or congregation of Israel in
the wilderness of Sinai. Here it appeared to have a predominantly
Jewish and theocratic connotation. Third, it is interesting to note
that almost all the New Testament passages (excluding the two mentioned
above) deal with the Christian church in either its universal or
^^Beasley-Murray, Baptism in the New Testament, p. 338.
^^The siibstantive <^ k /< X c-C^ derives from the verb
S^KK^Xec^ meaning "to sximmon forth" and is found some 80 times in
the N.T. with distribution as follows: Gospels (only in Matthew:
16:18 and 18:17)�3 times; Acts
�20 times; Epistles�50 times;
Revelation�7 times, each occurrence referring to one of the 7 churches.
89
local form.
On the one hand Marcel would seem to have grounds for assuming
some spiritual continuity between the nation of Israel and the
Christian church. Both were brought into existence by God. Both have
ordinances. Both have a means for dealing with man's sin through
sacrifice, though the former was incomplete and the latter is all-
sufficient. In both God offered, and in the case of the latter, still
offers Himself and His grace to man. Both Israel in the past and the
church in the present are spoken of as the "elect" and as being called
to a redemptive mission in the world.
On the other hand, there are some clear elements of discon
tinuity between these two entities. While it is true that the Hebrew
nation was the people of God in the Old Testament, still it must be
remembered that their identity was as much national and racial as it
was spiritual. In the Old Testament, Hebrews were members of the
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"elect" of God by virtue of physical birth, although the nation as a
whole was called to be a "kingdom of priests and an holy nation"
Kenneth Gangel, Leadership for Church Education (Chicago:
Moody Press, 1970), p. 23. In this connection ^ k k.)\ >^ <r c a. may
refer to the whole body of believers (Mt. 16:18; Acts 5:11, 8:3; Heb.
12:23; I Cor. 12:28; Col. 1:18), an assemblage of believers at worship
(I Cor. 11:18, 14:4, 19, 35), and a local church (Rom. 16:1; I Thess.
1:1 et al . ) .
^�Cf . , Jewish Encyclopedia: Art. Circumcision; also F.C.
Gavin, who cites Frankel for the opinion that "circumcision cannot be
quite regarded as a sacrament like Christian baptism, for in Judaism
the principle obtains that by one's birth as a Jew he already belongs
to the community." Jewish Antecedents of the Christian Sacraments,
p. 16. T.W. Manson is of the same opinion when he states that
"member
ship in the nation came by accident of birth, ..." The Teaching
of
Jesus, p. 177. That the Jews of Jesus' day considered themselves
to be
religious by virtue of their racial descent from Abraham seems to be
clearly implied in John the Baptist (Mt. 3:9), Jesus (John 8:33-59),
and Paul (Rom. 2:28-29 and Phil. 3:3-6).
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(Ex. 19:6). By contrast, in the New Testament individuals became
members of the body of Christ or the church by virtue of spiritual
birth. Under the Old Covenant, God called the whole nation to be His
people. Under the New, He calls individuals, who in turn, make up His
81
people. Furthermore, the words of Jesus "... I will build
( o I Ko 5 o /u( -r^g-i^ fut. ind. act.) my church" in Matt. 16:18 appear
to look forward to the cross (Eph. 5:23, 25) and to the first converts
(Acts 2:41). Ephesians 2:15 speaks of a "new man" not in the sense of
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an individual, but a new creation of which Christ is the Head.
Moreover, since the church is called the body of Christ it is difficult
to see how this could come into being before Christ's advent and death.
Also the Christian church includes those of all nations, while Israel
was identical to the Hebrew nation. Finally, according to the New
Testament, the church is composed of those who have been regenerated
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by the Spirit of God. Inasmuch, therefore, as the differences
between the Christian church and the nation of Israel are of greater
consequence than the similarities, it seems best to say that the "old
Israel" only prefigured the "New Israel" as the sacrifices symbolized
the sacrifice of Christ. Israel was the type or figure; the church is
^�^For a full treatment of how the idea of belonging to the
elect community evolved from a people to a remnant (in the prophets)
and then to the individual (in the prophets and the N.T.) the reader is
directed to R.E.O. White, The Biblical Doctrine of Initiation, ch. 1-2;
T.W. Manson, The Teaching of Jesus, p. 177; H.H. Rowley, Biblical
Doctrine of Election, p. 86.
^^A. Martin, "Ephesians," The Wycliffe Bible Commentary, eds.
C.F. Pfeiffer and E.F. Harrison (Chicago: Moody Press, 1962), p. 734.
^^arold Lindsell (ed.). Harper Study Bible (New York: Harper
and Row, Publishers, 1964), p. 1629.
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the antitype or spiritual reality.
By way of summary, several conclusions may be noted. First,
it does not seem that the Anglican, Lutheran and Reformed traditions
which hold that infants as well as adults are incorporated into the
church and into Christ Himself are true to the New Testament concepts
of baptism and the church as the apostolic writers speak of them. It
is incomprehensible how infants can enjoy the kind of spiritual union
with Christ and fellowship with believers that is described as being
the norm of the New Testament church.
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Second, despite the many justifications set forth today for
continuing the tradition of infant baptism, it is practically impos
sible for the Protestant churches (e.g. , Anglican, Lutheran and
Reformed) that adhere to it to maintain the practice "without mini
mizing the participation in salvation and the church attributed to
baptism in the New Testament, and therefore without minimizing baptism
itself ."^^
Third, infant baptism applied to the children of Christian
parents raises the question of the lonbaptized children of non-Christian
parents , particularly those dying in infancy before the age of
86
accountability. Marcel implied that such children would be lost. Is
there no other option? If not, this is no better than the old Roman
1) Infants have a right to receive baptism as the sign of the
New Covenant; 2) There is no valid reason to deny baptism to infants,
since the baptized, whether adult or infant, is a purely passive object
of God's dealing; 3) Infant baptism is the finest example of gratia
praeveniens which God extends to man, to mention only a few.
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Beasley-Mxirray , Baptism in the New Testament, p. 370.
'Marcel, The Biblical Doctrine, pp. 108, 215f.
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Catholic view which consigned all unbaptized infants to hell, or the
modem view which assigns them to limbus infantium. Though this may be
an extreme view, yet it serves to highlight the ambiguity resulting
from the unresolved question regarding the status of baptized and
unbaptized children during the age of innocence. Attention will be
given to this question in chapter four.
Finally, one has to admit that it is not easy to define
satisfactorily the relation of children to the body of Christ as it was
explained in this section. However, it would seem that the children of
Christian parents are not outsiders nor "little pagans" as Baillie
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affirmed. Neither are they "in the church" in the sense of being in
the body of Christ. It would seem appropriate, therefore, to conclude
that such children are in the care of parents and the church, but not
yet in Christ. They are a part of the Christian community, but not yet
a part of the koinonia of believers in the Spirit. In other words,
while in the nurture of parents and the church they are in preparation
for personal decision and believer's baptism, both of which seem to be
the pattem of the New Testament. This viewpoint will be enlarged upon
at the end of chapter four.
BAPTISM AND CIRCUMCISION
The focal point of this subject is Colossians 2:11-12. With
regard to this passage Harold Lindsell observed:
These verses have assumed major importance in the discus
sion of infant-baptism. Paedobaptists londerstand them to
For a more detailed treatment of I Cor. 7:14, see pp. 208-
217.
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signify that New Testament water baptism has replaced Old
Testament circiomcision as the sign and seal of admission into
the covenant of grace. Therefore, since God ordained circum
cision for the infant children of Israelites (Gen. 17:12),
baptism also is properly applied to the infants of New Testament
believers.
Opponents of this view, however, feel that since the thrust of the
passage is spiritual no such case can be made for baptism replacing
circumcision. Let us examine the evidence carefully.
Historical Setting
Colossians was written to counteract some erroneous and
dangerous teaching. The precise form of this heresy has long since
passed away but vestiges of it linger on in the epistle. G.A. Turner
believed that this heresy could have been a fusion of four different
heretical tendencies of that day: (1) Asceticism, implied in 2:23;
(2) Legalism in 2:16-17; (3) Gnosticism in 2:8-10, 18 and (4) Essenism
89
m 2:18. This aberration deprived Jesus Christ of His unique status
as the Son of God and Savior, and threatened to reduce Christianity to
a mere religious philosophy. The Colossian believers, like the
Galatians, may have been tempted to add to their faith in Jesus Christ
in order to "complete" their salvation. At any rate, the apostle Paul
was constrained to write to them, instructing them concerning the
superiority of Christ and their superior position in Him.
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An annotation in the Harper Study Bible , p. 1766.
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G.A. Turner, "Colossians," The Wesleyan Bible Commentary, V,
ed. C.W. Carter and others (Grand Rapids, Mich.: William B. Eerdmans
Publishing Company, 1965) , pp. 488-9.
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Interpretation
The passage (Col. 2:9-12) under consideration affords the
following natural outline:
1) The Assurance (w. 9-10)
"For in him dwelleth all the fulness of the Godhead
bodily.
And ye are complete in him, which is the head of
all principality and power:" (by faith without revert
ing to the law and ordinances�2:16, 20, e.g., cir
cumcision, or embracing some vain philosophy�2:8
implied)
2) The Inward Work of Grace (v- 11)
"In whom also ye are circumcised with the circum
cision made without hands, in putting off the body of
the sins of the flesh by the circimcision of Christ:"'
3) The Significance of This Work (v. 12a)
"Buried with him in baptism, wherein also ye are
risen with him through the faith ..."
4) The Power that Accomplished this (v. 12b)
". . .of the operation of God, who hath raised
him from the dead."
Initially there is a natural grammatical link between "Ye are
complete in him" ( 6v clxituJ ) i.e., Christ (v. 10) and "In whom
( 6v tAj) also ye are circxomcised" (v. 11a) . The fact that the
Colossians were already circumcised in Christ would render physical
circumcision impossible. Drawing attention to the practical error in
their midst, it is as if Paul were saying, "You do not need the circum
cision of the flesh; for you have received another kind of
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circumcision. "
Paul went on to say: "In whom also ye are circxjmcised with a
circiomcision made without hands, in putting off the body of the sins of
J.B. Lightfoot, St. Paul's Epistles to the Colossians and to
Philemon (rev. ed. ; Grand Rapids, Mich.: Zondervan Publishing House,
1959) , p. 183.
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the flesh by the circumcision of Christ" (V- 11) . The main verb of the
sentence is TT epceT y[ f) y^-re (First Aorist Passive Indicative)
which should be translated "ye were circumcised." Lightfoot noted:
The moment at which this is conceived as taking place is
defined by^ the other aorists, cruv t cl ev ~res ,
crvi/ -n^^ep d -n-rsr , etc., as the time of their baptism,
when they "put on Christ. "^1
Moule agreed: "As regarding order,- ceremonial, deed and seal of
conveyance, they acquired this in their Baptism; as regarding inward
and ultimate reality they acquired it by believing on the name of the
92
Son of God. "
The nature of this circvmicision would seem to be determined by
the three phrases immediately following in v. 11: (1) "with a circum
cision made without hands"; (2) "in putting off the body (of the sins)
of the flesh"; and (3) "by the circvraicision of Christ." Commenting on
these Lightfoot correctly affirmed:
The distinguishing features of this higher circximcision
are threefold. (1) It is not external but inward, not made
with hands but wrought by the Spirit. (2) It divests not a
part only of the flesh, but of the whole body of carnal
affections. (3) It is the circumcision not of Moses or of
the Patriarchs, but of Christ. 93
Each of these three characteristics will be examined in order. First,
Martin has suggested that the key-phrase for this section (w. 11-15)
H.C.G. Moule, "Colossians," The Cambridge Bible for Schools
and Colleges, XXXXVII, ed. J.J.S. Perowne (Cambridge: University Press,
1932), p. 103. (Hereafter referred to as The Cambridge Bible.) Alford,
The Greek Testament, p. 220 and Abbott, "Colossians," The International
Critical Commentary, XXXV, p. 250 concur.
Lightfoot, op. cit., p. 183.
is "in putting off the body." Regarding this phrase there are two
95
mam interpretations: (1) A few scholars believed that this referred
to the death (circumcision) of Christ in which He "put off the body of
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his flesh"; and (2) A majority of others, thought that this meant our
death in which "the body of the flesh," i.e., our old sinful nature,
"is put off" through the spiritual circumcision that Christ gives or
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performs. In favor of the first view is the fact that the same
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cognate, meaning "to strip off" or "to disarm," which is used in Col.
2:11, also appears in Col. 2:15 in connection with Christ. Also, there
seems to be a connection between 2:11 and 1:22 which both speak of the
"body of flesh," with 1:22 certainly referring to Christ's fleshly
body. Thus the idea that the phrase -under study in 2:11 denotes "the
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stripping off the body of Christ in death" as Beasley-Murray put it.
This is certainly a possibility. However, in the three references in
which the cognate appears, there is a slight difference of usage. In
2:15 the word means "to disarm" and refers to that which Christ "put
off." Here it distinctly means Christ's triumph over Satan and evil
powers by His death on the cross (cf., 2:14 and 1:22). In 2:11 where
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Ralph Martin, "Colossians," New Century Bible, p. 81.
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C. Anderson Scott and G.R. Beasley-Murray.
<96
Moule, Lightfoot, Alford, Abbott, Findlay, Dummelow and others
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See p. 101 below.
^
(XTT^ k6 yc^ I the verb, and a.nre K (5 U (^C -s" > the noiin,
are very strong and rare words, found nowhere independently of Paul.
A.T. Robertson, Word Pictiires in the New Testament, IV (Nashville:
Broadman Press, 1930), p. 492 and Bauer, A Greek-English Lexicon, p. 83.
^^Beasley-Murray, Baptism in the New Testament, p. 157. The
author does allow a dual meaning: first, to Christ; then, to the
believer.
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the noiin is used and in 3:9 where the verb is employed, A jj-e K Sij ,,i
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carries a figurative, yet real meaning, and refers to that which the
Colossians "put off," or better, was put off from them. What was this
"body of the flesh" that was put off? Was it the physical body or
"mass" as Calvin and Grotius thought?'^'^'^ Probably not, because as
Abbott noted: "This is against N.T. usage, and does not agree so well
with the context, the images in which are connected with the body,
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'buried, raised.'" The vast majority of expositors believed that
the "body of the flesh" in Col. 2:11 referred to the "old man" (Bruce,
cf . , Col. 3:9 and Eph. 4:22) and the "body as the vehicle of sin"
(Moule) in the same way that Paul spoke of these categories in Rom.
6:6. Col. 1:22 seems to indicate the manner in which Christ reconciled
us. It was not by stripping off the body of His flesh, rather, it was
by bearing "our sins in his own body on the tree, . . ." (I Pet. 2:24;
cf., Eph. 2:15). As Moody observed: "There is no point at which the
putting off of his fleshly body is a Pauline idea. His saving work was
103
'in his body of flesh by his death' (Col. 1:22)." So, even though
the same Greek word, "to put off" is employed in Col. 2:11 and 2:15, and
although a similar phrase, viz., "body of flesh" is fovmd in Col. 2:11
and 1:22, still from their usages in the respective contexts it seems
best to consider the expression "by the putting off of the body of the
�""^^Bauer.- op. cit., pp. 82-83.
^�^T.K. Abbott, "Colossians," The International Critical
Commentary, XXXV, p. 250.
Ibid.
103j^^j^g Moody, Baptism: Foundation for Christian Unity
(Philadelphia: The Westminster Press, 1967), p. 274.
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flesh" in 2:11 as applying to the believer rather than to Christ. The
second interpretation mentioned above therefore seems to be a more
valid one, and for the reasons already noted.
Second, another distinguishing feature that characterized the
"circumcision" of these believers is that it was "a circumcision made
without hands." Or more correctly, "ye were circxomcised with a
circumcision not hand-wrought." The last phrase ( iTe p t r a -r]
CL ye t D oTT OL r^-T ) appears m the dative case without a
104
preposition and designates the mode or manner (casus modalis) by
which the Colossians were circumcised. Robertson noted that the word
^ Y oo rrot y\T occurs only in the New Testament .
"^"^^
Ellis
also observed: "In the N.T. made without hands is a quasi-technical
term used of corporate new-age realities in contrast to the institu-
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tions and rituals of the old covenant." Physical circiimcision was
an institution which belonged to the old covenant, and it was performed
by human hands (Eph. 2:11) . But now that the new covenant was in
effect, "... neither circiamcision availeth anything, nor uncircum-
cision, but a new creature" (Gal. 6:15; also 5:6). As Bruce affirmed
so clearly:
No longer is there any place for a circumcision performed
by hands; the death of Christ has effected the inward cleansing
which the prophets associated with the new covenant, (Jer.
�'�^^G.B. Winer, A Grammar of the Idiom of the New Testament,
p. 216.
�""^^Robertson, Word Pictures in the New Testament, IV, p. 492.
"""^^E.E- Ellis, "Colossians," The Wycliffe Bible Commentary,
p. 791.
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31:31ff.; Ezek. 36:25ff.) and of this our baptism is the visible
sign. 107
The spiritual circumcision of the heart, prophesied frequently in the
Old Testament, had now become a reality in the lives of these New
Testament believers (Col. 2:11; Rom. 2:29; Phil. 3:3). There is a
natural flow from this idea to the next as Alford has pointed out.
"In whom also ye were circumcised with a circximcision not handwrought,
' 108in ( ) i.e., 'consisting in - which found its realization in'
the putting off of the body of the flesh," an idea which was examined
earlier.
Third, a further feature of the "circumcision" of the Colossians
is that it was "by or in the circ\imcision of Christ." The precise
meaning of this thought is difficult to ascertain, and this is
reflected in the many interpretations that have been offered as an
explanation. Briefly, the various possibilities fall vmder four
headings as follows: (1) Christ the circumciser (subjective genetive) .
Basically the idea here is that "Christ circumcises in the baptism
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stripping us of our old self" (Theophilus) . In Rom. 15:8 Christ is
said to be, "a minister of the circumcision." However, in general, the
New Testament pictures the Holy Spirit as the agent who effects the
regeneration of the sinner. Furthermore, this view does not harmonize
well with the q-ijV-ra. (j? e -y -re s exuTcp which follows in v. 12.
�^"^^F.F. Bruce, "Colossians," The New International Commentairy
on the New Testament, ed. N.B. Stonehouse (Grand Rapids, Mich.: Wm. B.
Eerdmans Publishing Co., 1957), p. 235.
-'�^^Alford, The Greek Testament, III, p. 219.
�'�^^Abbott, "Colossians," The International Critical Commentary ,
XXXV, p. 251.
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(2) The circumcision undergone by Christ. This refers to "His circum
cision as a Jewish infant of eight days old (Luke 2:21)."''""'"^ Moule
noted :
Our Lord was "circximcised for man," as the sacramental
Seal of His "subjection to the law for man"; and so His
historical Circumcision has a deep connexion with our posses
sion, through Him, of acceptance and sanctif ication, the fruit
of His Righteousness and Merits.m
This may be true , but Jesus also submitted to baptism that he might
"fulfill all righteousness" (Matt. 3:15). This would not seem to be a
viable possibility not only because circimicision has passed away, but
because the circumcision spoken of in the context is spiritual of which
baptism is the symbol. (3) Christ the circumcised (objective genitive).
112
There are three variations of this view. According to Dummelow and
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Bruce this phrase refers to the death or crucifixion of Christ.
Similar to this is the thought that this expression denotes the
stripping off of Christ's fleshly body in death, an idea supposedly
drawn from the use of <xrreK S h><rt s and O-irek6 L in Col.
. 114
2:11 and 2:15 respectively. This view is held by Scott, Martin, and
Beasley-Miirray.''"'''^ With regard to the above interpretation as a whole
Alford commented:
Bruce, op. cit., p. 234.
''�"'��'�Moule, "Colossians," The Cambridge Bible, XXXXVII, p. 104.
-'--'�^j.R. Diommelow, A Commentary on the Holy Bible (New York:
The Macmillan Company, 1947) , p. 983.
''��'��^Bruce , op. cit., p. 234.
�'""'�^Martin, "Colossians," New Century Bible, p. 82.
^Beas ley-Murray , Baptism in the New Testament, p. 157f. See
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That which was wrought on Him might be thus followed,
[by <ruv7-a.(pe-\/r(rS ] but would not come in naturally in
a passage which describes, not the universal efficacy of the
rite once for all performed on Him, but the actual undergoing
of it in a spiritual sense, by each one of us.^^
A third variation noted by Abbott is "that in the circximcision of
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Christ we are circumcised." But as he himself pointed out, "This
is not only without support from Scripture analogy, but is foreign to
the context, in which the circumcision spoken of is ^ V. ^ t Po -
'' 118
TTOl yiTo S '
" (4) The circumcision given by Christ (specifying
genitive). Findlay' s judgment is doubtless correct:
The genitive "of Christ" is neither objective ("undergone
by Christ") , nor subjective ("wrought by Christ") , but stands
in a more general relation - "belonging to Christ," the
Christian circxmicision. The occasion of this new birth in the
Colossians was their baptism.
If the fourth interpretation is correct, there seems to be little, if
120
any, exegetical basis for assuming, as some have, that this phrase
"circumcision of Christ" is a periphrasis for baptism.
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Alford, op. cit., p. 220.
�'�"'"'^Abbott, "Colossians," The International Critical Commentary,
XXXV, p. 251.
-'�-'�^Ibid. Moody agreed when he wrote: "The New Testament knows
nothing about a circtimcision of Christ in crucifixion, but the circiam-
cision of the heart is clear." Baptism: Foundation for Christian
Unity, p. 274.
''""'"^G.G. Findlay, "Colossians," The Pulpit Commentary, XXXXVII,
eds. H.D. Spence and J.S. Exell (London: Funk and Wagnalls, 1913),
p. 88. This opinion is followed by Robertson who called
the "circum
cision of Christ," "that of the heart," Word Pictures in the New
Testament, IV, p. 492; by Moule who said that the phrase refers back
to "a circumcision made without hands"
�Christ "gives us spiritual
circumcision when he joins us to Himself, and so the circumcision is
�His,'" The Cambridge Bible, p. 104; and by Alford, op. cit., p.
220,
and Abbott, op. cit., p. 251, who affirmed that the phrase is nearly
equivalent to "Christian circumcision" but expresses
more inasmuch as
it shows that the source of this circumcision is in Christ.
120
J. Jeremias, Infant Baptism in the First Four Centiicies,
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Another important idea and verb in this passage (w. 11-12) is
"co-buried with him" ( cr -u yy a. t-y T (^S, g-ui-cf - Second Aorist
Passive Participle followed by associative case) . The (XxjtQj no
doubt refers back to the ^ at the beginning of v. 11. Linguis
tically, the verb CTyy Q d-rr-r , in the New Testament, appears only
here and in Rom. 6:4. Grammatically, the participle looks back to
"77" (rp L er yi^-A 9 -n -re , on which it is directly dependent, specifying
when and how their circximcision was brought about, and ahead to
a-rre 9 e re crv-y V nccrrcp (2:20) and arre^ av^-re
(3:3). Alford observed: "The aorist participle, as so often, is
123
contemporary with the preceding past verb." Baptism is specifically
mentioned in the prepositional phrase -Tcp S a.-Trri <r yU. an ,
although it is not certain whether the word emphasizes the act of
baptism or the abstract rite of baptism.'''^'* In either case, "it
recalls the decisive 'Rubricon' which his sacramental Washing was to
125
the convert." "Co-buried with him in the baptism" is followed by a
tr. D. Cairns (Philadelphia: The Westminster Press, 1962), pp. 29-40,
48. Also P- Marcel, The Biblical Doctrine, pp. 143f. The arguments
of these scholars and others in favor of equivalence are based on the
teaching of Calvin in his Institutes of the Christian Religion, IV,
tr. John Allen (Philadelphia: Presbyterian Board of Christian
Education, 1930) , pp. 603f .
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Robertson, op. cit., p. 492.
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This view was held by Moule, Alford and Abbott among others.
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Alford, The Greek Testament, III, p. 220.
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Lightfoot, St. Paul's Epistles to the Colossians and to
Philemon, p. 184.
Moule, op. cit., p. 105.
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parallel thought, "in whom also ye were co-raised" (v. 12) . Opinion
is divided as to the relation of cL (v. 12) within the sentence.
126 > ^Some scholars believed that it referred back to e-v <-Ij (v. 11) and
therefore to Christ, because of the parallelism with v. 11 j-y ^
KaX . . . �v cL Ka\ - Others"*"^^ thought that it was best
connected to ev Tcp A a.rr r^cTxxaTt with which it more closely
stands. Referring to the first parallel idea Lightfoot argued:
But this parallelism is not suggested by the sense: while
on the other hand there is obviously a very close connection
between cro^ -r cl (p evT-g-s and g-y y Y &~n as
the two complementary aspects of baptism; comp. Rom. 6:4 . . .
In fact the idea of \ p < q-tCo must be reserved for
g'T^ V r) y-fc p 6* n T~(^ 'where it is wanted, "ye were raised
together wi'th him. "128
With reference to crv-x/^y (L p Q >o-re - First Aorist Passive
Indicative, it is interesting to note that it is a rare verb, and, in
the New Testament, is found only in Col. 2:12, 3:1 and Eph. 2:6. The
fact that this verb, along with the preceding participle
o~vVTCL <p ^ -tf T �rJS' and the main verb iTdrp g- 7"^ >? (9 >? Te-
(v. 11) , are all in the aorist tense seems to indicate that the inward
circumcision wrought in the hearts of the Colossians by Christ through
the Spirit took place in their baptism which symbolized their dying
and raising with Christ. As Abbott observed: "We have the same
129
figure in Rom. 6:3, 4, which may almost be regarded as a commentary
126�Bruce .
1 97
Lightfoot, Alford, Abbott and Findlay.
128
Lightfoot, op. cit., p. 185.
"'"^^See "The Believer's Baptism into Christ's Death," pp. 33f.
above .
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on this passage." The similarity is all the more striking when it
is remembered that in Col. 2:11-15 and Rom. 6:1-10 Paul uses the
indicative mood to describe what happened in their baptism, while in
Col. 3:1-17 and Rom. 6:11-23 he uses the imperative mood to exhort
both communities of believers to live up to the full ethical signifi
cance of their baptism.
Yet it should not be supposed that the apostle considered that
the mere act of baptism achieved this spiritual transformation ex opere
operate . This mighty act of raising up the sinner from spiritual
death (Col. 2:13) is accomplished through faith ( 6 tet T-fis
TT (cr Te c<j>s ) of the believing sinner in the energy or power of God
( T-yls g- V e y (r I a-s T~ov 0 �ro j? ) of the kind that raised up
( TO V e y O V ~ <3 s = first aorist active participle) him
(Christ) from the dead ( eK v e Kp <Co v ) . Faith does not perform
the act of raising up, but rather serves as the means through which
the power of God that does the raising is appropriated.
Conclusions Relative to
Colossians 2:11-12
From the foregoing exegesis and interpretation of this passage
it is believed the following conclusions can be drawn. First,
physical circximcision is neither mentioned nor alluded to in these
verses. Second, Paul used circumcise and circumcision in the figura
tive sense (a metaphor) to describe the spiritual circumcision of the
heart which takes place when a person puts off the unregenerate
Abbott,
"Colossians, '^^ The International Critical Commentary,
XXXV, p. 251.
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nature. Third , the "circumcision of Christ" of v. 11 is not a synonym
for baptism or the "circiomcision which Christ gave" as some affirm,
but rather the spiritual circumcision mentioned above. Fourth, since
physical circxomcision is not alluded to here, the connection between
these two verses is between inward circumcision of the heart and water
baptism, the latter appearing to be the sign of the former. Fifth,
there is no indication in these verses that baptism replaced circum
cision. This is true for at least two reasons: (1) because there is
no mention of physical circiomcision and (2) because Paul was
addressing Gentile believers who never had the circumcision of the
flesh (2:13). Sixth , if the circumcision spoken of here is spiritual
rather than physical and if this passage does not prove that baptism
replaced the external rite of circumcision there is no reason to
think that Paul here was advocating the baptism of infants. Kurt
Aland noted the same thing when he said:
. . . Paul did not have in mind the setting aside of
circumcision by baptism. He uses comparisons in his delinea
tion of Christian baptism and tries to describe to the (adult!)
recipients of the Letter the rite and its effects by means of
pictorial statements; children are clearly not in view of this
passage, still less infants; they fall completely outside the
writer's field of vision. 131
The Relationship Between Circumcision
and Baptism
What then is the relationship, if any, between these two rites?
The answer to this question is bound up quite largely with the concept
of the Old and New Covenants. Marcel, who represents an extreme
Kurt Aland, Did the Early Church Baptize Infants?, tr. G.R.
ley-Murray (Philadelphia: The Westminster Press, 1963), p. 84.
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viewpoint, recognized only one covenant of grace in both the Old and
132
New Testaments. This recognition permits a virtual equivalence of
circumcision with baptism. He seeks to establish this equivalence,
and thereby the validity of infant baptism today, by means of the
following basic assumptions: (1) Even in the Old Testament the true
mecining of circumcision is set forth as the circumcision of the heart
(Deut. 10:16; Jer. 4:4); (2) Since Abraham received circximcision as
"a seal of the righteousness of faith" (Rom. 4:11), circumcision must
have been viewed as a sign of the cleansing away of sins in the same
way as baptism is in the new dispensation; (3) Jesus himself was
described by Paul as a "minister of the circumcision" proving con
clusively the spiritual significance of the rite (circumcision) .'^"^^
Marcel therefore concluded:
Circumcision was the sign and seal of the remission of
sins, of justification, of change of heart, of sanctification,
of the objective work of the grace of God. It conveyed the
promise of eternal life; it was the sacrament of admission
into the covenant of grace. Its basis was the promise of
God's mercy, its content Jesus Christ. According to the New
Testament all this applies equally to baptism. . . . Their
usage and efficacy are identical, as are also the conditions
of admission.
Finally, Marcel sought to prove that this transition from circumcision
to baptism was definitely corroborated by the New Testament. He did
this (1) by linking the command to circumcise in Gen. 17:9 with the
command to baptize in Matt. 28:19f.; (2) by citing the Jerusalem
decision that Gentile Christians need not be circumcised (Acts 15: If.);
(3) by referring to Paul's arguments in Galatians
in which he sought
�'�^^Marcel, The Biblical Doctrine, p. 66ff.
�"�^^Ibid., pp. 86-87. -""^^Ibid. , pp. 155-156,
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to combat the Judaizing notion of circumcision; and (4) by contending
that Col. 2:11-12 proves that circumcision through baptism has reached
135Its perfect accomplishment.
No one denies the fact that in the Old Testament God covenanted
with man, offered His grace to men and women, that some, like Abraham,
believed in God and it was counted unto them for righteousness (Rom.
4:3), and that Abraham received the sign of circumcision as "a seal
of the righteousness of the faith which he had yet being uncircxom-
cised: that he might be the father of all them that believe, though
they be not circumcised; that righteousness might be imputed unto them
also:" (Rom. 4:11). This much is true in Marcel's one covenant idea.
However there are several fundamental weaknesses in his view which
cannot pass unnoticed. First, Marcel failed to recognize other
covenants in the Old Testament. In Romans 9:4 and Ephesians 2:12 Paul
spoke of "covenants of promise." In the Old Testament there were many
136
covenanting occasions between God and man. But the most serious
objection to Marcel's view is that it does not take into account the
two basic covenants mentioned in scriptures , the old one and the new
or better one, and the explicit statements of Hebrews 8:6-13 to this
effect. It seems rather obvious that the writer of the Epistle to the
Hebrews not only recognized two covenants and distinguished clearly
between them, giving greater value to the new covenant, but also
interpreted the old covenant in the light of the new covenant. The
Ibid.
136
These include, among others, the ones with Noah (Gen. 6:8 and
9:9), with Abraham (Gen. 15:18, 17:7), with Israel (Ex. 19:5), with
God (Ezra 10:3) .
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procedure therefore, that led Marcel to his particular one covenant
viewpoint seems to be a violation of a basic hermeneutical principle,
namely, that the obscure should be interpreted in the light of the
clear and the Old Testament in the light of the New Testament.
The second weakness is that Marcel failed to recognize the
progressive character of revelation as expressed in the fact that the
Old Testament represented the promise of salvation, whereas the New
Testament reflected its fulfillment. Hebrews declared:
By faith he sojourned in the land of promise, as in a
strange country, dwelling in tabernacles . . . For he looked
for a city which hath foundations, whose builder and maker is
God .... These all died in faith, not having received the
promises, but having seen them afar off, . . . and embraced
them, . . , But now they desire a better country, . . .137
In the same vein Peter affirmed:
Receiving the end of your faith, even the salvation of
your souls. Of which salvation the prophets have inquired
and searched diligently, who prophesied of the grace that
should come unto you: . . . Unto whom it was revealed, that
not unto themselves, but \into us they did minister the things,
which are now reported \into you by them that have preached
the gospel unto you with the Holy Ghost sent down from heaven;
which things the angels desire to look into. 138
In view of these passages and others which demonstrate the promise or
nature of redemption in the Old Testament and its fully revealed nature
in the New, it is impossible to agree with Marcel that circxmcision
signified, for Abraham and other men of faith who lived in the shadow
of the cross, all that baptism now signifies for believers in the light
of the cross. It seems totally xinrealistic to think that they enjoyed
the same spiritual blessings we do today, so long before the sacrifice
Hebrews 11:9-10, 13, 16a.
I Peter 1:9, 10, 12.
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of Christ and the work of the Holy Spirit.
The third weakness is that by means of his complete identifi
cation of the old covenant with the new, Israel with the church and
circumcision with baptism Marcel was able to claim that the conditions
of the older covenant�entrance by birth and circumcision or by
proselyte baptism and circumcision�applied with equal appropriateness
to the new. As circiimcision was the sacrament sealing covenant-
membership, so baptism is the sacrament sealing membership in the same
covenant of grace extended now to the church of the New Testament.
No doubt Marcel's original intention in elaborating this view was to
undergird the practice of infant baptism and to show its validity from
the covenantal standpoint. However, his arguments have taken him far
beyond this to the point of affirming that covenant, not faith, is the
basis of baptism not only for infants but also for adults. He wrote:
". . . adults are baptized because of the covenant which is offered to
them and which they accept, not because of their faith or their
140
repentance, which are the firuits of the covenant." Thus Marcel
placed himself in antithesis to the plain teaching of the New Testament
that man enters the kingdom through Christ, by repentant faith�and by
no other way. It is unfortxinate indeed that Marcel's zeal led him to
exalt circumcision to a position it was never intended to have while at
the same time it minimized the deep significance of baptism which is
really the greater of the two rites.
Even those in the Reformed and Lutheran traditions who hold
Marcel, The Biblical Doctrine, p. 95 and passim.
Ibid. , p. 159.
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the view that there are two covenants fail to see the discontinuity
between them and their accompanying signs. Instead of comparing the
two covenants one should contrast them as does the writer of the
Epistle to the Hebrews (ch. 8). The many differences that exist
between these two covenants are illustrated in Table 1. These
differences are essential and by no means incidental. The discon
tinuous nature of the new covenant in relation to the old covenant is
seen ever so clearly in the prophecy of Jeremiah:
Behold, the days come, saith the Lord, that I will make a
new covenant with the house of Israel, and with the house of
Judah: Not according to the covenant that I made with their
fathers in the day that I took them by the hand to bring them
out of the land of Egypt; . . .141
The New Testament fulfillment of this momentous prophetic pronouncement
is recorded in Hebrews 8:6-13. The climax of this passage is verse 13
where the writer made an interpretative judgment regarding the old
covenant: "In that he saith, a new covenant, he hath made the first
old. Now that which decayeth and waxeth old is ready to vanish away."
Thus the first covenant was done away as "faulty" and "obsolete," and
the second "better" covenant siibstituted , enacted "upon better
promises" (Heb. 8:6-7).
In addition, paedobaptists appeal to the Old Testament custom
of circimicising infants as a legitimate justification for baptizing
infants in the new dispensation. However,- they fail to see that the
similarities between circumcision and baptism are fewer than the
differences, and that in reasoning thus, they are employing a weaker
argument in the baptismal. In Table 2 contrasts between circumcision
and baptism set forth their discontinuous nature and may help to show
Jeremiah 31:31-32a.
Table 1
Differences Existing Between the Old and New Covenants
OLD COVENANT NEW COVENANT
1. Preparatory 1. Realized
2. Transitory 2. Permanent
3. Shadow of spiritual realities 3. Substance of spiritual realities
4. Between God and Abraham
(Gen. 12:1-3, 17:1-27)
Between God and Israel (Ex. 19:4-8)
4. Between God and the individual (whosoever�
John 3:15, 16, 18; he that cometh and
believeth�John 6:35, 37)
5. Characteristics :
a) National
b) Racial
c) Societal
5, Characteristics :
a) Universal
b) Individual
c) Familial (some indication of)
6. Conditions for Entry:
a) By birth
b) By circumcision
6. Conditions for Entry:
a) By rebirth
b) By repentance and faith
c) By baptism
7. The movement is from the corporate
(covenant-community) to the individual
(Individualism in the prophets)
7. The movement is from the individual to the
corporate (Kingdom�and church-community)
8. Deals with corporate guilt and cleansing 8. Deals with individual guilt and cleansing
9. Continuing sacrifices 9. A once-for-all sacrifice
10. Hioman priesthood 10. Divine priesthood
Table 2
Contrasts Between Circujncision and Baptism
CIRCUMCISION BAPTISM
1. A temporary rite under the old covenant
2. A rite performed on infants (direct
evidence, except in the case of
proselytes)
3. A mandatory ceremony (Gen. 17:9-11)
4. Performed on every male in the household,
father, sons, servants and slaves
independent of the faith of its
recipients (Gen. 17:12-14)
5. A legal circumcision
6. Belief in God precedes reception of the sign
(Gen. 12:4-5) (Abraham was 75-years-old)
A sign of justification by faith, but only
to Abraham (Rom. 4:1-11�when he was 99-
years-old. Gen. 17:1)
1. A permanent rite under the new covenant
2. A rite performed on adults or believing
persons (direct N.T. evidence)
3. A mandatory yet voluntary ceremony (direct
N.T. evidence, based upon personal
request�Acts 8:36)
4. Performed in the primitive church on those
who believed on the Lord Jesus Christ
(Acts 8:12, 16:31 et al . )
5. A spiritual "circumcision" symbolized by
baptism (Col. 2:11-12)
6. Faith in Jesus Christ precedes slightly
reception of the sign (various passages)
The sign or symbol of death to sin and
resurrection to newness of life (Rom. 6:
3-6)
Table 2 (Continued)
CIRCUMCISION BAPTISM
A seal that Abraham belonged to the race
which was the heir of the promise of God
(Gen. 17:2-10) 142
7. The sign of membership in the covenant
people (Gen. 17:9-10; Rom. 3:1-2) and had
no relation to moral renewall43 or justi
fication by faith outside of Abraham
(Rom. 2:29, 9:6-8)
The true meaning of physical circumcision
is not circumcision of the heart as
Marcel contended (Deut. 10:16; Jer. 4:4;
Rom. 2:28-29).
Holy Spirit is the seal that the believer
belongs to God's family and is the heir
of all God's promises (Eph. 1:30, 4:30)
The sign of moral renewal and inward
cleansing
142
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James Denney, "Romans," The Expositor's Greek Testament, II, p. 601.
Beasley-Murray, Baptism in the New Testament, p. 341.
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why the above analogy is not a true one.
If the old covenant has, indeed, passed away and been sub
stituted by a new one , why would anyone want to appeal to it in
support for any practice when we have a "better" covenant, established
144
on "better promises" and offering better conditions for membership
in it? No one would think of appealing to the sacrifice made on the
great Day of Atonement to justify Christ's atonement on the cross.
Neither would a person seek to justify the institution of the Lord's
Supper in the New Testament by appeal to the Passover meal in the Old
Testament. The circumcision of infants in the Old Testament was
clearly commanded and practiced. The baptism of infants in the New
Testament is neither clearly commanded nor spoken of. The New
Testament is silent on the siibject and its silence seems to argue as
forcefully against continuity with the Old Testament practice of
circumcision as it does for it.
Conclusions Regarding the Relation
of Circumcision to Baptism
With reference to the relationship between circiomcision and
baptism it is a mistake, as noted earlier, to affirm (1) that both
rites are of equal value, (2) that both have the same spiritual
significance, or (3) that baptism is the automatic successor to
circum
cision. This is because the old covenant with its laws, ordinances
and good works faded away and was replaced by a new covenant
with a
new basis for entry and participation, and new spiritual blessings and
�"�^^According to the New Testament these unequivocally include
repentance and faith, acceptance of the kerygma
and its central
figure, Jesus Christ.
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privileges. In the Old Testament it was not physical circximcision but
heart circumcision that looked forward to that which water baptism
signifies. Circimicision of the heart (Col. 2:11) is an idea already
familiar to the Old Testament (Deut. 10:16, 30:6; Jer. 4:4). In the
New Testament Paul reminded both Jew and Gentile that " . . .in Christ
Jesus neither circvuncision availeth anything nor uncircumcision, but a
new creature" (Gal. 6:15). Therefore, as Beasley-Murray fittingly
remarked :
Instead of characterizing the baptism that introduces to
this new creation as the fulfillment of the rite of circixm-
cision, it is better to say that it leads to the fulfillment
of the prophetic hope of a spiritual circumcision. And this it
does in virtue of its association with the Christ who brought
the new creation into being through His death and res\arrection.l45
The tenor of New Testament teaching (Matt. 3:9; John 3:3-5, 8:33-59;
Rom. 2:25-29; Gal. 6:15, 5:6; Col. 3:11) seems to indicate that for
Jew and Gentile alike no external rite or ordinance (whether circum
cision or baptism) can serve as the gateway into the kingdom of God.
Entrance into the kingdom and union with Christ seems to come through
spiritual rebirth based upon "repentance toward God, and faith toward
our Lord Jesus Christ" (Acts 20:21).
Beasley-Murray, op. cit., p. 158.
Chapter 4
THE NEW TESTAMENT TEACHING CONCERNING
INFANTS AND CHILDREN
In chapter three the nature and meaning of the word of God,
faith, grace, the church and circumcision were examined together with
the relation of these ideas to water baptism in the mind of Jesus and
the apostolic writers. It was noted that these New Testament concepts
and the spiritual experiences associated with them seem to apply much
more appropriately to adults than to infants who are incapable of
responding to the kerygmatic invitation. Not even the appeal to con
tinuity between the covenants and between circumcision and baptism can
justify the application of Christian baptism to infants , given the
disappearance of the old covenant and ordinances and their replacement
with a "better" covenant and ordinances based on the actual death and
resurrection of Christ (Heb. 9:11-15).
However, not a few paedobaptists also seek ultimate authority
for the baptism of infants in the Gospel account of Jesus blessing the
children and in the practice of household baptisms by the primitive
church. Therefore, in this chapter attention will be given to the
indirect evidence most frequently advanced in baptismal discussions as
proof for the practice of infant baptism in the New Testament period.
This evidence will be studied under two headings: first. The Place of
Infants and Children in the Teachings of Jesus, and secondly. The Place
of Infants and Children in the Apostolic Community.
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THE PLACE OF INFANTS AND CHILDREN
IN THE TEACHINGS OF JESUS
Jesus' Blessing of the Children
Background. Recorded by all three Synoptic writers (see
appendix G) this event represents the key passage or "capstone" in the
argtiment that children are worthy of receiving baptism, as far as the
teachings of Jesus are concerned. In the Matthean account this inci
dent grows out of Jesus' teaching on marriage and divorce. Leaving
Galilee, Jesus came into Judaea accompanied by great multitudes (Matt.
19:1-2) . Matthew said that the Pharisees were also present and,
tempting him, asked, "Is it lawful for a man to put away his wife for
every cause?" (v. 3) . Taking his hearers back to the beginning of
creation, Jesus reminded them of the sanctity, indissolubility and
violability (in the case of adultery) of marriage (w. 5-9) . VJhen
asked, "Why did Moses then command to give a writing of divorcement and
put her away?," Jesus answered that it was due to sin and the hardness
of their hearts (w. 8-9). Perturbed by Jesus' strict interpretation
concerning the only cause for divorce, the disciples reflected on the
advisability of marrying and entertained thoughts of celibacy- However,
H.A. Kent observed that this brief statement regarding the single life
should not be taken as a reflection on marriage. It only came up
because the disciples brought it up. Rather it concluded a discussion
in which marriage is exalted to its original pure state. Having laid
His blessing upon marriage, Jesus now proceeded to bless its fruits:
H.A. Kent, "Matthew," The Wycliffe Bible Commentary, eds.
Charles Pfeiffer and Everett Harrison (Chicago: Moody Press, 1962) ,
p. 68.
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Then were there brought \into him little children, that he
should put his hands on them, and pray: and his disciples
rebioked them. But Jesus said, suffer little children, and for
bid them not, to come unto me: for of such is the kingdom of
heaven. And he laid his hands on them, and departed thence. 2
Luke began his account of this happening with the words, "And they
brought unto him also infants ..." ( To. /^p^cprf = babes). Later
on in the passage he referred to the children as TTaccSe.a. , the same
word that Matthew and Mark used in the same passage. Since the
diminutive form of -rra73 , meaning "little children," is used in all
three Synoptic accounts there is no reason to doubt the presence of
infants as well among the children brought to Jesus.
Interpretation . According to Beasley-Murray the conclusion
that this event is the ultimate authority for the baptism of infants
"has been reached by two distinct modes of argument: the one concerns
the nature of the event itself, the other the manner in which it was
3
used by the primitive church." The former viewpoint is represented by
H. Vogel:
Ultimately we dare to bring infants to baptism, not because
of an ancient tradition which does in fact reach back into New
Testament times - but because of the mystery of the promise
xinder which He, the Lord of baptism, places infants by blessing
them and indeed granting to them the Kingdom of God. 4
However, He gives the Kingdom only to those brought to Him. But if
children brought to Jesus receive the kingdom, which is the sum of the
Matthew 19:13-15. Parallel accounts are foxind in Mark 10:
13-16 and Luke 18:15-17.
G.R. Beasley-Murray.- Baptism in the New Testament (London:
Macmillan and Co., 1962), p. 320.
'*H. Vogel, "The First Sacrament�Baptism," Scottish Journal of
Theology, VII (March, 1954) , 56f .
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blessings bestowed on the believer sealed in baptism, how, it is asked,
can one deny them the baptism itself?^ An almost identical position
was advocated by Wotherspoon ,
^ Thornton,"^ Johansson,^ and Marcel.^
Perhaps the most presiimptive statement regarding this passage (Matt.
19:13-15) is one issued by the Church of Scotland study commission.
This saying states that the Kingdom of God, the sphere into
which we are incorporated in the Baptism, belongs in a special
way to such children as are brought to Jesus. This belonging
does not depend on some special spiritual cpialities in the
children, but on the fact that, being brought to Christ as
children, they can begin anew their lives with Him, . . .10
The underlying assumption of this declaration cannot go un
questioned. First, by inference this statement links baptism with the
kingdom of God, when baptism is not even hinted at in these verses.
Second, the statement implies that infants enter the kingdom of God by
baptism. Might it not be that they already belong to the kingdom with
out baptism? And third, it would seem that those who hold this view
believe that baptism effects spiritual renewal or regeneration in
infants and children. This does not harmonize with the rather clear
5
Church of Scotland, Interim Report of the Special Commission
on Baptism (Edinburgh: St. Andrew Press, 1957), p. 40.
H.J. Wotherspoon , Religious Values in the Sacraments
(Edinburgh: T. & T. Clark, 1928), p. 156.
7
L.S. Thornton, Confirmation , Its Place m the Baptismal
Mystery (London: Dacre Press, 1954) , p. 150.
g
N. Johansson, "Making Christians by Sacraments," Scottish
Journal of Theology, V (June, 1952), 132.
9
P. Marcel, The Biblical Doctrine of Infant Baptism, tr. P.E.
Hughes (London: James Clarke S Co., 1953), pp. 122, 193.
�'�^Church of Scotland, The Biblical Doctrine of Baptism, A Study
Document Issued by the Special Commission on Baptism of the Church of
Scotland (Edinburgh: St. Andrew Press, 1958) , p. 48.
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New Testament teaching that regeneration is wrought by the Spirit of
God in response to repentant-faith in Christ.
The second viewpoint mentioned above suggests that the
narrative of the blessing of the children was included in the gospels
for the piirpose of answering the query, already raised in the first
generation church, as to whether baptism ought to be administered to
very yoiong children."""^ The story was meant to supply the answer:
"Bring them to Jesus, as they did in the days of his flesh, and let
12
them be baptized." First advanced by Wohlenberg, this viewpoint has
come to be associated especially with Jeremias and Cullmann. However,
both agreed that the narrative in itself had nothing to do with
baptism. It was "pre-sacramental," as Jeremias referred to it.
Jeremias thought its inclusion was for catechetical purposes . Set
between the teaching on divorce (Mk. 10:1-12) and the story of the Rich
Young Ruler (Mk. 10:17-31), the three sections together form a little
catechism, which he presumed was intended to instruct disciples as to
the attitude they should have towards marriage , children and posses
sions. The specific intent of the narrative about the children was to
remind Christian parents of their responsibility for bringing their
13
children to Jesus for the purpose of their receiving baptism.
In contrast to Jeremias , Cullmann thought this narrative was
^^Beasley-Murray,- op. cit., p. 321.
12
G. Wohlenberg, Das Evangelixmi des Markus, II, Kommentar zum
Neuen Testament, ed. T. Zahn, 1910, p. 272, quoted by Beasley-Murray,
p. 321.
13
J . Jeresnias , Die Kindertaufe in den Ersten Vier Jahrhunderten ,
(Gflttingen: Vandenhoeck S Ruprecht, 1958), pp. 63f . , quoted by Beasley-
Murray, p. 322.
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included because of its association with the liturgical language of
baptism. In Cullmann 's opinion, the use of the term KiD \ v^ii/
("hinder") in passages like Acts 8:37, 10:47, 11:17 seems to imply that
the word had already acquired a certain liturgical character in
primitive baptism. It is thought that whenever a candidate presented
himself for baptism enquiry was made whether there was any "hindrance."
If not, the person was baptized. Because the same word appears in Mark
10:14� "do not hinder them," Cullmann believed the Evangelist
reproduced the narrative in its present form to provide an answer to
the question concerning the propriety of baptizing infants as well.
Though not directly related to baptism, Cullmann thought the story "was
fixed in such a way that a baptismal formula of the first century
14
gleams through it."
When one reads these viewpoints of Jeremias and Cullmann one is
impressed with the great degree to which these ideas move in the realm
of conjecture. These views seem not only to be begging the question
but also to be trying to establish the New Testament origin of a
practice for which concrete evidence does not appear until the end of
the second century A.D. Furthermore, if baptism really did replace
circumcision in the early church, as many paedobaptists contend, why did
the question of the propriety of infant baptism ever arise as Jeremias
and Cullmann suggested? After carefully examining the evidence
presented by these scholars, Beasley-Murray rejected Jeremias' view
as
unacceptable, and, while Cullmann' s is somewhat more plausible, he
0. Cullmann, Baptism in the New Testament (Chicago: Henry
Regnery Company, 1950) , pp. 72-8.
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concluded that even this "theory is fraught with such uncertainty, it
cannot be justly claimed to make good the contention that his narrative
supplies the chief New Testament evidence for infant baptism. "'''^ As
C.T. Craig observed:
It may be correct that the Greek word here translated
"hinder" had acquired a technical use in the early Church in
relation to baptism. Yet it is not very conclusive evidence
that Jesus meant as the opposite of "hindering" children the
"baptizing" of them.^^
Rather than speculate about why the Evangelists included this
narrative in the Gospels (one wonders whether this question would have
ever arisen if it had not been for the need to prove infant baptism!) or
try and make this passage convey a meaning which is not there or that
Jesus did not intend for it to convey, perhaps the best hermeneutical
principle to follow here would be to accept this narrative as an
authentic saying of Jesus, and let the passage speak for itself.
When taken in its primitive simplicity and setting, the follow
ing truths seem to emerge from this narrative: (1) Little children
were brought to Jesus "that he should put his hands on them, and pray" ;
(2) The disciples rebuked them for bringing the children; (3) Jesus
said, "Permit the children and hinder them not to come unto me: for of
such is the kingdom of heaven; and (4) Jesus laid his hands on them and
imparted a blessing. Each of these ideas will be examined in order.
First, all three Evangelists are unanimous in their opinion as
to why these children were brought to Jesus. It was i -VG- (in order
�'"^Beasley-Murray, Baptism in the New Testament, p. 325.
"'�^C.T. Craig, The One Church (New York: Abingdon-Cokesbury
Press, 1951) , p. 68.
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or for the purpose) that Jesus should touch them (Mark and Luke) , or
should put his hands on them, and pray (Matthew) . This action becomes
meaningful when it is remembered, as Williams observed:
It was a custom to take infants to the synagogues, that
they might receive the prayers and blessings of the rabbis, or
holy men. For this reason they were brought to Christ as a
holy and revered Teacher. The laying on of hands was symbol
ical of blessing (see Gen. 48:14; Num. 27:23). From the Jewish
it passed into the Christian Church (Acts 6:6) and continues
unto this day . . .-^^
Second, the disciples reprimanded those who brought the "little
ones" to Jesus. What motivated the disciples to do this cannot be
ascertained. Perhaps they were being solicitous of Jesus by protecting
Him from needless intrusions. Or possibly they thought He would not be
interested in attending to these babes. They may have thought it a
nuisance and a needless waste of Jesus ' precious time in that nothing
would come of it. Whatever the reason, Robertson's observation is very
fitting:
How little they understood children and Jesus. It is a
tragedy to make children feel that they are in the way at home
and at church. These men were the twelve apostles and yet had
no vision of Christ's love for little children.
The third truth contains two important parts: (1) "Permit the
little children and hinder them not to come to me;" and (2) "for of
such is the kingdom of heaven." Let us notice each of these statements.
First, let the children come. The plea of Jesus that children be
allowed to come to Him is one that needs to be constantly reiterated
�""^.L. Williams, "Matthew," The Pulpit Commentary, XXXIV, eds.
H. Spence and J. Exell (London: Funk and Wagnalls, 1913), pp. 246-7.
18
A.T. Robertson, Word Pictures in the New Testament, I
(Nashville: Broadman Press, 1930), p. 156.
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and heeded by parents, pastors and others. Surely it is one of the
greatest joys and privileges for parents to bring their children to
Jesus, or at least allow them to come. Also implicit in this invita
tion of Jesus is the fact that children have the right to come or be
brought to Him because He loves them just as much as He loves youth
and adults (see the many examples of this in the Gospels) . Jesus loves
children because of their qualities and spirit (humility, dependence,
simple trust and reliance) , because of their moral and spiritual
innocence and purity, because of their maleable and teachable nature,
19and because of their infinite possibilities for good and evil. As
A.B. Bruce put it: "Jesus ever delighted to look on the living emblems
of the true citizen of the Kingdom of God; pleased with them for what
20
they were naturally,- and for what they signified."
Second, Jesus urged that the children be allowed to come to
Him, "for of such" ( Tc^'y ^a.p t-q c oxj tc^-V ) "is the kingdom of
heaven" ( eg'7-<.v >? B cl<t > \ �ri a. �c^~v p J^av.^ v ) . The
latter part of this saying has been a point of contention in the modem
21
baptismal debate which dates back at least 150 years. The peculiar
difficulty in defining with certainty the clause "for of such is the
19
William Barclay, The Daily Study Bible Series, The Gospel of
Matthew, II (Philadelphia: The Westminster Press, 1957), p. 193ff.
20
A.B. Bruce, "The Synoptic Gospels," The Expositor's Greek
Testament, I, ed. W.R. Nicoll (Grand Rapids, Mich.: Wm. B. Eerdmans
Publishing Company, 1961) , p. 248.
21
See Baptism, Its Mode and Its Subjects by Alexander Carson
and reprinted by The Sovereign Grace Book Club, Evansville, Indiana,
[n.d.]. The book is an apologetic for believer's baptism by immersion
written in 1844 to refute the arguments for infant baptism of two
ministers, Wardlow and Ewing, of the Presbyterian Church of Northem
Ireland to which Carson belonged before his "conversion" to the Baptist
position which he felt was more biblical.
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kingdom of heaven" has led to a number of interpretations, three of
which will be discussed here briefly. In the first place, there are
those who see in this incident a possible bridge between circumcision
and baptism. Typical is the comment of Williams:
He (Jesus) thus intimates the truth that though incompetent
to \inderstand God's blessing, children were not incompetent to
receive it . . . Unconscious infants, under the Mosaic dispen
sation, were admitted to the privileges of the Jewish Church by
the rite of circumcision; in Christ's kingdom analogous mercies
were to be extended to them. From this passage has been derived
a cogent argument for infant baptism, because Christ herein
showed, not only that tender age and immaturity of reason put
no obstacle in the way of his blessing, but that children were
the standard by which fitness for his kingdom was to be tested. 22
Williams' last two thoughts are certainly true. But to argue thus in
support of infant baptism is not only poor exegesis, it is to infer
something from this passage which is plainly not there. Jesus in no
way referred to or hinted of the place of infants under the old dis
pensation or of the rite of circumcision in this passage. His saying
in V. 14 very naturally grew out of the action of the mothers or
parents in bringing their infants to Him for His blessing and out of
the disciples' rebuke to them for this intrusion into Jesus' activities.
Marcel's position is very similar. He assxomed that Christ regarded
children as members of the (new) covenant and of His kingdom by all
that He said about them and by the manner in which He treated them,
and, that because of this, they have the right to receive the sign of
23
admission into this kingdom and covenant. However, the spontaneity
of the occasion and the purpose for which the children were brought to
^^Williams, "Matthew," The Pulpit Commentary, XXXIV, p. 247.
23
P. Marcel, The Biblical Doctrine of Infant Baptism (London:
James Clarke and Co., 1953), p. 192 and passim.
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Jesus, viz. to receive His blessing, must ever be kept in the fore
ground of the interpretation. It seems unnatural and \inwarranted to
see either circumcision or baptism in these verses, or to draw an
analogous relation between the two from this passage.
Secondly, there are those who see the phrase "for of such" as
specifying a class of persons namely the children. J. Murray argued
rather convincingly that in certain New Testament passages^'* the force
�f o o s is not to institute a comparison with other
individuals "but rather to specify a class, and the class specified is
25defined by the context." For example, the words "The Father seeketh
such ( � PL o xjTQ-us ) to worship him" (John 4:23) clearly refer to
those who worship in spirit and in truth, and not to those who are like
26
such. Therefore Murray concluded that in Matthew 19:13-14 when Jesus
said, "of such is the kingdom of heaven"
... he is not speaking of the class resembling little
children but is referring to little children themselves and
affirms unmistakably that little children are members of the
kingdom of God. 27
It would seem that a rather strong case could be made for this position
since the use of the post positive conjunction ^o-O with the second
28
clause seems to indicate that the reason why the children are to come
24
E.G., John 4:23; Romans 1:32, 16:18; I Corinthians 7:15, 28;
Galatians 5:21 and Hebrews 7:26.
25
John Murray, Christian Baptism (Philadelphia: The Presbyterian
and Reformed Publishing Company, 1962) , p. 64.
Ibid. Ibid., p. 65.
28 \
The conjunction Yolp is used to express cause or reason,
inference, continuation, or to explain. Walter Bauer, A Greek-English
Lexicon of the New Testament, tr. W. Arndt and F. Gingrich (Chicago:
The University of Chicago Press, 1957), p. 151. In this case it
appears to be used in the first way.
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to Jesus is because "of such is the kingdom of heaven." Beasley-
Murray agreed with Murray that the "of such" refers to the children
themselves, but he maintained that this saying of Jesus "shares the
same form as the Beatitudes in Mt. 5:3, 10, cz u tcZv e-<r-r/~i/ ^
S a.<ri \ le I a. TCi>'<f q -up g-y' cZ)^ , " theirs is the kingdom of
heaven"; i.e., they will inherit the Kingdom of heaven at the end of
29
the times." He went on to say that the kingdom of heaven will be
given to them in virtue of their coming to Jesus (Mk. 10:14) and
receiving the word of the Kingdom (v. 15).^� However, Beasley-Murray ' s
exegesis seems questionable on two counts. It may be that the saying
of Jesus in Matthew 19:14 does share the same form as the "poor in
spirit' and the 'persecuted' of the Beatitudes, but there is no
indication in either case that the kingdom of heaven is not now the
31
possession of those of whom He speaks. Furthermore, Mark 10:15,
which Beasley-Murray cited above to prove that children will receive
the kingdom in the future upon receiving the word of the Kingdom does
not refer to children at all, but rather to those of a childlike spirit.
This latter observation leads to the third interpretation of this
passage.
Thirdly, there are those who see the expression "of such" as
32
meaning "such like, of this kind or sort," i.e., child-like.
29
Beasley-Murray, Baptism in the New Testament, pp. 327-8.
30
Ibid. , p. 328.
�^�'"So A.B. Bruce, "Matthew," The Expositor's Greek Testament, I,
p. 97 and Williams and Meyer, "Matthew," The Pulpit Commentary, XXXIII,
p. 147.
32
The Analytical Greek Lexicon (New York: Harper and Brothers
Pioblishers, [n.d.]), p. 406.
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Williams presented the argument of this school forcefully when he
noted:
They who would enter Christ's Kingdom must be pure, simple,
obedient, as little children (comp. ch. xviii. 3). That is why
he says, 'of such,' not 'of these,' intimating that it is not
to the age, but to the disposition and character, that he refers.
Some, not so suitably, confine the saying to such as are dedi
cated to God in baptism. ^3
White contended that what Jesus said about children belonging to the
kingdom in Matthew 19:14 must be interpreted in the light of what he
had already said (Matt. 18:3-4) about entrance into that kingdom. Like
the child on the previous occasion, so the children on this occasion,
serve as living objects of His teaching."^"* He said:
Jesus welcomes the children for their own sake, and as
living parables, so to speak, of the spirit which the kingdom
requires of men; at the same time He takes the opportunity to
remind the disciples of their need of a spirit very different
from that which they have just shown. 35
This view seems vulnerable at one major point. It is true that
in Mark 10:15 and Luke 18:17 Jesus was speaking of those who needed a
childlike spirit. However, to say that Jesus uses 7~ ot o -utc^-v in
the comparative sense in Matthew 19:14 seems to do violence to the
clear way in which it is used in this verse, namely in the sense of
class. On the other hand, one cannot overlook the point which appears
Williams, "Matthew," The Pulpit Commentary, XXXIV, p. 247.
This same position is held by A.B. Bruce, The Expositor's Greek
Testament, I, p. 248; R.E.O. White, The Biblical Doctrine of
Initiation, p. 119; A. Carson, Baptism, Its Mode and Its Siibjects,
p"i 198ff . ; A.T. Robertson, Word Pictures in the New Testament, I,
p. 156.
�^'^R.E.O. White, The Biblical Doctrine of Initiation (Grand
Rapids, Mich.: Wm. B. Eerdmans Publishing Company, 1960), p. 119.
^^Ibid.
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to be the central problem of this passage. In the light of Christ's
clear teaching concerning how one enters the kingdom of God (Mt. 18:3
and reaffirmed in Mk. 10:16 and in Luke 18:17) , how is it that children
are "of the kingdom of heaven"? In what sense? On what grounds?
In view of the indef initeness of the usage and exact meaning of
'
. 36
TO coy 7~o.s- m some cases and the uncertainty of what Jesus
meant precisely when he uttered these words, it may be best to leave
the door open for this saying to carry both of the foregoing interpre
tations. In this case, Jesus' words may refer to the children them
selves, and because they now, in their present state of innocence,
possess precisely those qualities which must characterize other people
(like the disciples) who would enter the kingdom of God, e.g.,
hiomility, trust and love for the Savior, they are "of the kingdom."
Furthermore it may be that they are "of the kingdom" by virtue of their
37
being innocent of any wrong-doing and because they are the special
object of God's love and protection (Matt. 18:10) during the period of
childhood innocence. It is noteworthy that in the New Testament
baptism seems to be related to dying and rising, union with Christ and
His body, the church, and not to the kingdom. As nearly as can be
determined from Acts and the Epistles baptism is applied only to adults.
Therefore, in the light of this circxomstantial evidence it seems
reasonable to assxome that if infants are of the kingdom they are
because of their natural childhood innocence, and not by virtue of
3 6
See Bauer, A Greek-English Lexicon of the New Testament,
p. 829
small children up to the age of moral accountability.
37
It should be evident that we are here speaking of infants and
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baptism, the meaning of which they are incapable of understanding or
experiencing. Although there is no reason to baptize infants, yet they
should be brought to Jesus for His blessing as in this incident.
Fourth, in response to the parents' purpose in bringing their
children to Jesus, viz. "that he should put his hands on them, and
pray ..." Mark said that Jesus "took them up in his arms, put his
38
hands upon them, and blessed them." What a beautiful picture of
Christ's loving concern and care for children! In this way it would
seem that the prophesy of Isaiah was fulfilled which says: "He shall
feed his flock like a shepherd: He shall gather the lambs with his
arm, and carry them in his bosom, and shall gently lead those that are
39
with young." Could it be that something of very deep significance in
this incident of the parents' bringing their offspring to Jesus and His
blessing them has escaped the attention of the Christian church, namely
that she may have here the prototype of infant dedication, instead of
infant baptism? If this be so, we are not without the precedent of two
notable examples in scriptures : the presentation of the infant Samuel
to the Lord by Hannah and Elkanah (I Sam. 1:24-28) and of the baby
Jesus himself by Mary and Joseph (Luke 2:22-24).
Conclusions . From the foregoing study it is possible to draw
the following conclusions: (1) What Jesus said about children belong
ing to the kingdom of heaven arose naturally out of the parents' desire
that their children should receive a blessing from the Master, and out
of the disciples' reb\ike which must have hurt Jesus deeply; (2) Inasmuch
Mark 10:16. Isaiah 40:11.
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as the saying arose somewhat incidentally, it should not be taken as
normative for Christian initiation. However we define the situation of
the infant it " . . .is not a normative one from which much can be
argued about initiation, or which can be allowed to determine the
40
practice of a living church of committed Christians . " The norm for
entrance into the kingdom for believers is clearly set forth by Jesus
in Matthew 18:3-4 and Mark 10:16; (3) It may be that the central truth
of this passage (Matt. 19:13-15) is not the saying of Jesus at all,
but rather that children should be allowed to come to Jesus and that
they have a right to receive His blessing; (4) To see in this incident
or even to infer from it a basis for the practice of infant baptism is
to give it a theological meaning probably never intended by Jesus, and
to miss the primary import of the children coming to Him and being
blessed by Him. Even Jeremias admitted that this was pre-sacramental
41
(Matt. 28:19-20 and Acts 2:41) and Murray that it neither offered
. ^ ^
42
proof of infant baptism nor contained a command to baptize infants;
and (5) More importantly, this incident may offer the Christian church
an indication as to the kind of initiatory rite that would be appro
priate for children who are in the provisional stage of infancy and
early childhood.
White, op. cit., p. 123.
^���J. Jeremias, Infant Baptism in the First Four Centuries,
David Cairns (Philadelphia: The Westminster Press, 1962), p. 49.
^Murray, Christian Baptism, p. 65.
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Jesus' Estimate of Children
Background. The account of Christ's teaching concerning
children foiind in Matthew 18:5-14 is recorded only partially by Mark
(9:37, 42, 43) and Luke (9:48). In all three gospels the teaching
seems to grow out of the ambitious designs of the disciples and their
inquiry as to who is the greatest in the kingdom of heaven (Matt. 18:1) ,
and out of Jesus' short lesson on greatness, namely humility (Matt.
18:2, 4). Jesus moves without a break from His teaching about how one
enters the kingdom (by becoming as little children, v. 3) to His
teaching about the treatment (Matt. 18:5-6) and value of children
(Matt. 18:10-14). So that this short discourse on children (w. 5-14
with the exception of w. 7-9 which seems to be a parenthesis) is an
extension of what He began to say in v. 4, with the connecting link
being the ~o TTatO i a v 7~o VTo of v. 4 and the
// cllq I o V Toe o xjTO of V. 5.
Interpretation . Scholars are divided with regard to the mean
ing of the word "child" in w. 4 and 5 and the word for "little ones"
43
in w. 6, 10, 14. Some think that it refers to children literally.
In favor of this view is Luke's version: "Whosoever shall receive this
child ..." ( ToZro To TT a.L<S i'o~/ , 9:48). Williams, for
example, believed that the term referred primarily to children and
44
secondarily to all who had the childlike spirit and character.
So Bengal, De Wette, Bleek, Weiss, The Expositor's Greek
Testament, I, op. cit., p. 237 and Williams, "Matthew," The Pulpit
Commentary , XXXV, p. 208.
44
Ibid. , p. 209.
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Others, however, interpreted the child of v. 5 and the little ones of
w. 6, 10 and 14 as representing another class of people, namely, new
believers or disciples.'*^ In this case they are used metaphorically.
In favor of this idea is Matthew's use of y- oc ovTo , such like,
meaning a comparison with other individuals. The difficulty, as was
noted earlier, is that the term Toe ov tos may refer to the
person or class mentioned in the context or it may refer to persons
like those mentioned in the context who bear the same characteristics.
Therefore, it may be best not to lay down a dogmatic interpretation
here, but rather leave the way open for a possible dual meaning as
Barclay did when he wrote :
. . . the Jews used the word child in a doiible sense.
They used it literally of the young child; but regularly a
teacher's disciples were called his sons or his children.
Therefore, a child also means a beginner in the faith, one
who has just begun to believe, . . .46
It would seem that it matters little which group is in view; the truth
applies equally well to either or to both classes. There are several
important truths that emerge from a study of this passage.
First, "And whoso shall receive one such little child in my
name receiveth me" (Matthew 18:5) . The "in my name" may mean "on the
basis or ground of my name," "for my sake" (Robertson) , or possibly
"for the sake of my name" (Williams) . Given the great concern of Jesus
for children, certainly their care is something which should be carried
So Bruce who says that this view is held by the majority of
commentators. The Expositor's Greek Testament, I, p. 237 and Robertson,
Word Pictures in the New Testament, I, p. 146.
Barclay, The Daily Study Bible Series, The Gospel of Matthew,
II, p. 195.
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out for nothing less than the sake of Jesus Christ. As Barclay
observed; "To teach a child, to bring up a child in the way in which
he ought to go, is something which is done not only for the sake of
47
the child, but for the sake of Jesus Himself."
To receive a child may mean to relate positively to him in
contrast to despising him (18:10). In other words we are not to "look
down upon" children or treat them "with contempt" as if they were
"dumb" or unimportant in Jesus' eyes. No, we are to receive (treat)
them as Jesus received them and consider them as He considered them.
How did Jesus receive children? Surely the incident noted above
implies that Jesus received the children with love and natural affec
tion, with pity and concern, with understanding, and with His blessing.
In the same way, Jesus desires that His love and concern for children
be reflected on His creatures, adults like us, who are responsible for
48
the physical, moral and spiritual well-being of children.
Second, in addition to the positive admonition, there is a
negative warning in v. 6. "But whoso shall offend ( q-k a.~>^S ex. \ i a~-n <
i.e., shall cause to stumble or give occasion for a fall) one of these
little ones which believe in me, it were better for him that a mill
stone were hanged about his neck, and that he were drowned in the depth
of the sea." It is the first part of this verse which has particular
relevance for the subject under consideration. Williams observed that
one may offend or wrongly influence a child or a new Christian (1) by
discouragement, (2) by contempt (despising
- 18:10), (3) by saying or
Ibid.
'^^illiams, "Matthew," The Pulpit Commentary, XXXV, p. 208.
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doing unseemly things in the presence of children, (4) by sneering at
piety and spiritual things, (5) by evil example, and (6) by teaching
49them to sin. For the disciples the first two ways had special
significance. Their attempt later on to prohibit the children from
coming to Jesus revealed that they had not yet learned the lesson that
Jesus was teaching them on this occasion. All of these ways, of course,
have abiding significance for parents, teachers and all who deal with
children .
A third truth may be seen in verse 10 where Jesus declares,
"Take heed that ye despise not one of these little ones; for I say unto
you, that in heaven their angels do always behold the face of my Father
which is in heaven." This passage stressed the supreme importance and
value of children. The truth Jesus solemnly declared in the latter
part of this verse, as Bmace pointed out, is that God, His Father ,-
^ ^ ^50
takes a special interest in the little ones m all senses of the word.
The "little ones" may be interpreted either figuratively or literally.
Metaphorically they may refer to new believers in the faith. In this
case, the angels spoken of here may be the spirits "sent forth to
minister for them who shall be heirs of salvation" (Heb. 1:14). If
this interpretation is followed, one question remains unanswered. Why
do angels minister only to new Christians and not to all believers?
(see Rev. 1:20). On the other hand, if taken in the literal sense,
"little ones" would mean real children, and "their angels," guardian
angels. There are two pieces of historical evidence that seem
to lend
"^^Ibid., pp. 209-10.
^�Bruce, "The Synoptic Gospels," The Expositor's Greek
Testament, I, p. 238.
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credence to the latter view. In the later books of the Old Testament
(see Daniel 10:13, 20ff.; 12:1 especially) there are guardian angels
4^ . . 51or nations. The idea of guardian angels was later extended to
individuals so that by the time of Jesus the Jews had a highly
52
developed doctrine of Angelology. In view of this development
Williams believed that "their angels" to which Jesus alluded in v. 10,
are "the angels especially appointed to watch and protect them" (the
little ones) . The other bit of historical evidence concerns an Eastern
custom, reflected in the words "do always behold the face of my Father
. . ." According to Williams: "To behold the king's face means, in
Eastern parlance, to be admitted to his immediate presence� to enjoy
his special favour and confidence (see 2 Kings xxv. 19; Esth. I. 14;
54
Jer. 11. 25)." Comparing this custom with these words of Jesus,
Williams , Barclay and others have drawn the conclusion that it is to
these supreme beings who always have the right of direct access to the
55
divine presence that God has committed the care of little children.
If this be so, and there is no reason to doiabt the literalness with
which Jesus spoke, this verse seems to indicate that little children
are the special object of God's love and care extended to them through
the ministry of their guardian angels. This same love and concern for
^�""Ibid. Also Robertson, Word Pictures in the New Testament,
p. 147.
52
Barclay, op. cit., p. 199.
^"^
Williams, "Matthew," The Pulpit Commentary, XXXV, p. 210.
^"^Ibid.
^^Ibid. Barclay. The Daily Study Bible Series, The Gospel of
Matthew, II, p. 199.
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the c n i) s should also be reflected in the attitude and treat
ment of their earthly guardians or custodians (w. 5, 10) e.g., parents,
teachers, leaders and the church.
A final truth may be seen in v. 14. "Even so it is not the
will of your Father which is in heaven, that one of these little ones
should perish." This statement seems to be set in contrast to verses
11-13 in which Jesus told of the shepherd going out in search of the
lost sheep. Returning to the idea of "little ones" (v. 14) earlier
expressed in w. 6 and 10, it may be that Jesus was saying that God
cares not only for the morally erring ones (w. 11-13) but also for
those who, due to their childhood innocence, are as yet morally
\inerring. Jesus' reference to "the will of your Father,-" addressing
the disciples, seemed to be a final reminder of their responsibility in
not allowing one of these little ones to stumble, lose his way and
eventually perish ( clTTo\ -r\ tclc as in John 3:16) through their
discoiiraging or despising them, through their bad example or in some
other way.
Conclusions . What conclusions may be drawn, then, from this
important passage? First, in referring to real children primarily and
secondarily to new believers Jesus set upon the child a value unparal
leled in religious teaching. Second, in preparing His disciples for
positions of responsibility and leadership in the coming kingdom Jesus
wanted to make sure that they learned well the lesson of h\amility and
servanthood rather than ambition and mastery over others. Third, Jesus
seemed to be training His disciples in how to relate to the helpless ,
the despised, the unprotected (who may be the principal subjects in the
kingdom - see Matt. 5:3, 10 and I Cor. 1:27-28) , to little ones in the
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faith, and to children who are representative of the weak and lowly.
Little wonder then that Peter received the final enjoinder to feed
Christ's lambs and sheep (John 21:15-17). Fourth , this passage and
particularly w. 10 and 14 seems to imply that infants and small
children ( / k^.o qus ) stand in a special relationship to God,
under the protectorate of His love (see p. 84 ) and, it might be added,
innocent of any rejection or comprehension of that love. As R.E.O.
White noted, "The period of infancy is, in religion as in every
respect, provisional, exceptional and preparatory, and cannot be
allowed to define the meaning of religion for the whole of life."^^ If
"little ones" are related to God in a special way in infancy and early
childhood and if God loves all individuals impartially, then it would
seem that this special relation extends to all children, whether of
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Christian or non-Christian parentage. Fifth, nothing is said or
implied here or in Matthew 19:13-15 about baptism or any other
initiatory rite being applied to small children to mark their entrance
into the kingdom of God. If children are "of the kingdom" by virtue of
their childlike qualities of humility, dependence and trust, and if
children stand in a provisional relation to God until they reach the
time of moral responsibility, then it seems best for the church not to
go beyond Jesus' own view and practice with regard to children,
recorded in the gospels , and to refrain from administering to them the
rite of baptism which can only have meaning and reality for those of
more mature years .
^^White, The Biblical Doctrine of Initiation, p. 123.
5^bid.
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Jesus' Commission to Disciple
the Nations
Background . The form of Jesus' command to disciple all nations,
baptizing and teaching them is found only in Matthew's Gospel (28:
19-20). In Mark the commission to go, preach and baptize is connected
definitely with belief in the kerygmatic message. A few scholars, like
Philip Schaff, have interpreted this passage in Matthew 28 to include
infants. Schaff said, "The general command to baptize all nations,
58
naturally interpreted, includes the baptism of infants, ..." It is
necessary to examine this passage closely to see if it will bear the
weight of this interpretation and to discover, if possible, what the
correct interpretation is.
Interpretation . From Matthew 28:18 in which "Jesus came and
spoke unto them saying. All power is given to me in heaven and in
earth . . . " it is clear that the command is sourced in the dominical
authority of Jesus Himself. The risen Lord went on to say, "Go ye
therefore, and teach (actually ^ T<g-t^ Tg- = disciple
59
(trans, verb) or make disciples ) all nations, baptizing them in the
name of the Father, and of the Son, and of the Holy Ghost: Teaching
them to observe all things whatsoever I have commanded you: ..."
This command is in marked contrast to the one given to the twelve
earlier by Jesus in which He said: "Go not into the way of the
Gentiles, ( 6 (9v^v = of (the) nations) and into any city of the
CO
Philip Schaff, "Baptism," The New Schaff-Herzog Encyclopedia
of Religious Knowledge, I, eds. S.M. Jackson and others (New York:
Funk and Wagnalls Company, 1908) , p. 450.
59
Bauer, A Greek-English Lexicon of the New Testament, p. 486.
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Samaritans enter ye not: But go rather to the lost sheep of the house
SOof Israel." The difference between the two is that in the inter
vening period of time the Son of man has given "... his life a ransom
for many" (Mark 10:45); He has been "... lifted up; That whosoever
believeth in him should not perish, but have eternal life" (John 3:
14b-15) . Commenting on the new command of the risen Lord, A.B. Bruce
noted: ^ dTTTc o~ex^-r(r s ' baptism the condition of discipleship =
make disciples by baptizing; the sole condition, circumcision, and
61
everything particularistic or Judaistic tacitly negatived." In other
words the door for the salvation of all maiikind, inherent in the
progressive revelation of God and alluded to prophetically, had now
been flung wide open to all, Jew and Gentile alike (Acts 10:34-43;
Rom. 1:16). The gospel message and invitation was for all nations
(_e^_v22_' f^�^ the Hebrew, correctly translated nations or peoples as
62
distinguished from the Jews, the heathen. Gentiles ) collectively, and
<� / 63 .
for anyone (whosoever believeth, tTcls a rr i cr T&r uc^-y ) in the
nations, individually. Beginning in Jerusalem, the apostles were to
50
Matthew 10:5-6.
^^Bruce, "The Synoptic Gospels," The Expositor's Greek
Testament, I, 339.
62
The Analytical Greek Lexicon, p. 116.
CO
John 3:15, 16, 18, 20; Acts 2:21; Rom. 1:16, 10:11, 13. The
use of the third person singular in these passages is very strong
evidence that, even though the Old Testament may reflect a covenantal
relationship between God and the nation and God and the family with
the sign of circumcision, yet the New Testament envisions a different
kind of covenant, namely, a personal pact between God and the
individual, based on hearing and receiving the Word of the Gospel,
believing and being baptized into Jesus Christ. In light of the above
linguistic usage of -rras 6 -rr < crre- yc^v by Christ Himself, Luke
and Paul it is difficult to \mderstand how infants could be included
as proper stibjects for Christian baptism.
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make disciples in Judaea, Samaria and unto the ends of the earth
(Acts 1:8) .
The next thing that deserves close attention is the construc
tion of Jesus' thought and the use of the three verbs, make disciples,
baptize and teach in w. 19 and 20a. It might seem to many as self-
evident that disciples are made by preaching the gospel, and that such
as become disciples are then baptized and instructed in the Christian
way. But Beasley-Murray observed:
Objection has been taken to this interpretation, however,
for since the New Testament Epistles do not appear to reckon
with the phenomenon of an unbaptized disciple , how can one be
come a disciple and then be baptized? Accordingly it is
proposed that the participles describe the manner in which a
disciple is made: the church is commissioned to make disciples
by baptizing men and putting them \inder instruction.^^
The question is. Does this interpretation harmonize with the gram
matical construction in this passage? Beasley-Murray thought not and
cited Lindblom to substantiate his view:
From the linguistic point of view Lindblom has pointed out
that when participles in Greek are co-ordinated with the main ^
verb, they are linked by means of a Ko-l > or Te- . . . Kq.l ,
or St : if they follow one another without any such binding
conjtinction or particle they must be viewed as depending on one
another or depending in differing ways on the chief verb.^^
Since the participles "baptizing" and "teaching" in this case are not
connected with the main verb by means of K o-l t or T(=- . . . _j<_ac_,
or Se , they must be dependent upon the action of the chief verb.
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Beasley-Murray. Baptism in the New Testament, p. 88.
^^Ibid. , p. 89. From J. Lindblom, Jesu Missionsoch Dopbe-
falining, Tillika en studie flver det Kristna Dopets Ursprung (Stockholm:
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This accords with the situation envisioned in the Commission, viz. ,
"That proclamation of the redemption of Christ should be made and those
responding in repentance and faith should be baptized and come under
66instruction." if it be argued that proclamation, repentance and
faith are not included in the action of the main verb, "make disciples,"
one must admit that explicitly they are not, but implicitly they are.
Closely linked with the Great Commission is this final instruction of
Jesus, "And that repentance and remission of sins should be preached in
his name among all nations, ( Ta e-Q-zy^ ) beginning at Jerusalem."
With this must be compared these final words of Jesus , " . . . Go ye into
all the world, and preach the gospel to every creature. He that
68
believeth and is baptized shall be saved; ..." From these varying
statements of Jesus as to how the apostles were to go about the task of
evangelization it is possible to reconstruct what was in the mind of
Christ when he issued the Great Commission. The discipling process was
to be based on the preaching of the Gospel and on the repentant faith-
response of its hearers which, in turn, were to be followed immediately
by baptism and instruction. That this design became the pattem of the
early church seems to be clearly demonstrated in the book of Acts and
the Epistles. If this is what Christ meant and what the primitive
church carried out, it is difficult to see how this command to baptize
all nations should include the baptism of infants as Schaff affirmed.
However, the most convincing argtiment that infants are not in
view here may be in verse 20 which reads, "Teaching them (the discipled
^^Ibid. ^\uke 24:47.
^^Mark 16:15-16a.
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J 69 'and baptized ones) to observe ( t riP'^e^
- to keep strictly) all
things whatsoever I have commanded you : . . . " With regard to the
relation of teaching to baptizing and discipling Bruce made this
obseirvation :
. . . teaching them, present participle, implying that
Christian instruction is to be a continuous process, not sub
ordinate to and preparing for baptism, but continuing after
baptism with a view to enabling disciples to walk worthily of
their vocation. 70
White observed that "even when used of teaching children the word
(making disciples) presupposes ability to learn, as does "teaching"�
71here in an ethical sense ("My commandments"). In summary, the
disciple which this passage seems to envisage and consider to be a
proper siibject for baptism is one who is capable of hearing, under
standing and believing the message of the gospel , and keeping the
teachings of His Lord. In view of this fact, it seems best not to
include infants in the circle of disciples, or to consider them as
objects of the discipling-baptizing process.
Final Conclusions
In this examination of the place of infants and children in the
teachings of Jesus three ideas come to light: (1) Little children (Mt.
White made this important observation and distinction. "A
change of gender in the objects of the verbs ( ain-oajs = them)
suggests that while the discipling is applied to "all nations," the
baptizing and teaching are for those ("disciples," understood) who
accept discipling: the gospel is for all, baptism for disciples." The
Biblical Doctrine of Initiation, 128, footnote.
Bruce, "The Synoptic Gospels," The Expositor's Greek
Testament, I, 340.
White, op. cit., pp. 127-8, footnote.
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19:13-15) seem to be "of the kingdom of heaven" by virtue of their
childlike qualities and childhood innocence in the moral and religious
sense; (2) Little children (Mt. 18:5-14) seem to sustain a special
relationship to God and His love , cind to have a provisional status ,
during early childhood, which will change as they reach the age of
moral accountability; (3) Little children (Mt. 28:19-20) do not seem to
belong to the category of "disciples," and therefore, should not be the
recipients of Christian baptism which Christ instituted.
It may be earnestly wished that Jesus had defined more clearly
the relation of children to the kingdom of God. Yet He did not. The
reason He did not may be that in coming to manhood and reflecting back
over His own childhood lived in Nazareth in subjection to His parents
and His first participation in the Passover festival at age 12 , He
realized the basic innocence of little children and that they bear no
moral responsibility for sin during this period. In any case it does
not seem wise for the church and denominational traditions to go beyond
Jesus ' own view and a few inferences drawn from the general principles
enumerated above.
Furthermore, it must be acknowledged that Jesus did not leave
materials for defining the relation of children either to the experience
of salvation or to the religious (Christian) community. With regard to
salvation the most that can be said is that little children seem to
live within the sheltered sphere of God's love and Christ's atonement.
The benefits of the latter would seem to extend unconditionally to
small children because they are not yet morally aware of sin or of the
need of salvation, and where there is no moral awareness there can be
no moral accountability. As White put it, "it (the child) is within
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the circle of divine love, within the uncovenanted mercies of the
72
Redeerner-God , loved, cared-for, desired, and safe." Therefore it
does not seem that baptism, any more than the Lord's Supper, is the
appropriate sign of the special situation created by the child's
73
innocence of moral responsibility. On the other hand, it may very
well be that some service of "presentation to the Lord" (Luke 2:22) or
of laying-on of hands and blessing (Mark 10:16) might best signify the
special religious status of those of tender years. More will be said
about the relation of young children to the Christian community in the
second half of this chapter.
THE PLACE OF INFANTS AND CHILDREN
IN THE APOSTOLIC CHURCH
Initial Pronouncement
Background . The first scriptiire to emerge with reference to
the place of infants and children in the apostolic church is Acts 2:
38-39. Its relevance for the subject of infant baptism lies in the
fact that paedobaptists often cite this passage as proof that the
covenant (promise) of grace first established with Abraham in Genesis
17:7f. is still in effect today, having been confirmed for the new dis
pensation on the Day of Pentecost. Typical of this position are the
words of John Murray:
Nothing could advertise more conspicuously and conclu
sively that this principle of God's gracious government, by
which children along with their parents are the possessors of
God's covenant promise, is fully operative in the New Testament
as well as in the Old than this simple fact that on the occasion
''^Ibid., p. 122. Ibid. , pp. 122-3.
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of Pentecost Peter took up the refrain of the old covenant and
said, "The promise is to you and to your children.
"^4
Since circumcision was the sign of that first covenant which continues
in force, it is assumed not only that baptism has replaced circumcision
as the sign of this single covenant of grace but also that infants are
proper subjects for baptism. "It is precisely because there is such
evidence of the perpetual operation of this gracious principle in the
75
administration of God's covenant that we baptise infants." Given the
extreme importance of these verses in the continuing baptismal debate
it becomes necessary to place them in their proper contextual setting
and devote careful attention to their meaning. The following outline
will serve to orient the reader to the relation of w. 38-39 to the
rest of chapter 2 :
1. The outpouring of the Holy Spirit and its subsequent
impact (2:1-13).
2. Peter's kerygmatic sermon explaining
a. The significance of the outpouring (2:14-21) and
b. The significance of the recent death and resurrection
of Jesus of Nazareth (2:22-36).
3. The multitude's conviction and question (2:37).
4. Peter's answer (2:38-39).
5. Further exhortation (2:40).
6. First fruits of the kerygmatic proclamation (2:41-47).
�^^Murray, Christian Baptism, p. 71. Also Marcel, The Biblical
nnrtrine of Infant Baptism, p. 194.
Ibid.
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Interpretation . Since the sequence of events in w. 37-42 and
the persons referred to in them are fundamental to an understanding of
the meaning of "the promise" and who was baptized, the context just
mentioned is cited as follows :
37 Now when they heard this, they were pricked in their
heart, and said unto Peter and to the rest of the apostles. Men
and brethren, what shall we do?
38 Then Peter said unto them. Repent, and be baptized
every one of you in the name of Jesus Christ for the remission
of sins, and ye shall receive the gift of the Holy Ghost.
39 For the promise is unto you, and to your children, and
to all that are afar off, even as many as the Lord our God shall
call. . . .
41 Then they that gladly received his word were baptized:
42 And they continued stedfastly in the apostles' doctrine
and fellowship, and in breaking of bread, and in prayers.
Since "the promise" of v. 39 is the focus of theological concern
in this passage for covenant scholars , exegesis of the above passage
will center in this verse, seeking at the same time to relate it to
significant ideas in the rest of the context. To begin, it must be
asked. What is "the promise" which "is unto you, and to your children,
and to all that are afar off, . . ."? There seem to be two possible
answers. In the first place, the promise may be one of salvation.
Favoring this view is Peter's offer of the remission of sins just prior
to this in V. 38 and the prophetic invitation of Joel quoted by Peter
in v. 21� "And it shall come to pass, that whosoever shall call on the
name of the Lord shall be saved." However, in the second place, the
promise may refer to the gift of the Holy Spirit. The internal
Acts 2:37-42. (Italics mine)
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evidences in Luke-Acts and in Acts 2 seem to strongly favor this view.
The word <Sc2j/do V is used specially of the gift of the Holy Spirit
77
by Luke, once in the Gospel and four times in Acts, but by no other
78
Evangelist. In Luke 11:13 Jesus holds out the promise to the
disciples that the Father will give ( S<^<^(rL ) the Holy Spirit to
them that ask Him. Then, in His final instructions to the twelve Jesus
linked the promise of His Father with power from on high (Liike 24:49) ,
and the promise of the Father with the baptism with the Holy Ghost and
with power (Acts 1:4, 5, 8). Within Acts 2, the promise and the gift
of the Holy Spirit seem to be textually tied together in w. 33, 38,
and 39. In verse 33 Peter explained that the Holy Spirit which was
from aforetime promised, the exalted Christ has already poured out.
Then in verse 38 he said that if the multitude would repent and be
baptized they too should receive the gift of the Holy Spirit. "For
79 .
( probably used in the explanatory sense) the promise is unto
you, ..." The Holy Spirit is both the promise and the gift of the
Father to believers and to the world (John 16:7-15).
For whom is this promised gift? Peter declared that "the
promise is unto you, and to your children, and to all that
are afar off,
..." (three different groups). Each of these groups and the inter
pretation or interpretations connected with them
will be noticed in
order. Exegetes universally hold that the phrase "unto you"
refers to
"^"^Acts 2:38, 8:20, 10:45, 11:17.
^^Knowling, "Acts," The Expositor's Greek Testament, II, 91.
"^^Prophesied by Joel (2:28-29) and spoken of, as fulfilled, by
Peter (Acts 2:17-18) .
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the "hearers," those who were listening to Peter's kerygmatic dis
course. The multitude was comprised largely of devout Jews, "out of
every nation under heaven" (2:5) together with a few proselytes (2:10).
Included in this number, no doubt, were many who were directly involved
in crucifying Jesus or in calling for His death (2:23, 36).
The second group to whom the promise is extended is "to your
children, ..." Here there is no such unanimity of opinion as to whom
this group includes. The Greek word TerK v (sing.) means a child
80 'in relation to father or mother. when used in the plural ( tVkvo^j)
the word carries a more general meaning of descendents or posterity.
A rather ambiguous situation is created when the term is used in the
plural. The problematic question is this. Does the word descendents or
posterity refer to the immediate children of the hearers mentioned
above or to coming generations, or possibly to both? Opinion is some-
vriiat divided. Those who hold that "descendents" means immediate
82 83 84children include H. Windisch, J. Jeremias, G.R. Beasley-Murray,
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and A.T. Robertson. The feeling among these scholars is that "the
most natiiral interpretation of Peter's statement, 'The promise is to
you and to your children' , is that it denotes that the promise belongs
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Bauer, A Greek-English Lexicon of the New Testament, 815.
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Windisch, "Zum Problem der Kindertaufe im Urchristentimi, "
Zeitschrift fflr die neutestamentliche Wissenschaft, XXVIII (1929), 123.
(Hereafter referred to as ZNW. )
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Jeremias, Infant Baptism in the First Four Centuries, pp.
40-41.
84.
Beasley-Murray, Baptism in the New Testament, pp. 342-3.
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Robertson, Word Pictures in the New Testament, III, p. 36.
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to the hearers and their own children, even as the citation from Joel
at the beginning of Peter's speech declares, 'Your sons and your
daughters shall prophesy'" (v. 17).^^ Little can be said against this
viewpoint because of the natural immediacy of relation between the
hearers and their children. In support of it two ideas may be noticed.
One is that the first generation of Christians expected an imminent
end to the Messianic Age. The other is the possible connection between
Acts 2:39 and Matthew 27:25. Knowling made this significant observa
tion: "The promise was made to the very men who had invoked upon
themselves and upon their children, . . the blood of the Crucified. "^^
Kurt Aland, however, took an opposite viewpoint. Following the
view of Arndt and Gingrich that the subsequent phrase "to all that are
88afar off, ..." refers to coming generations, Aland contended,
contrary to Jeremias, that "the children here surely denote descendents,
as the clause that follows emphasizes, i.e., it is to be understood in
89
a temporal and not local sense; ..." There are at least two
factors which seem to favor this view. One is the more general meaning
that this word carries in the plural form. The other is that there is
no reason why this word should not also embrace future generations.
The question is. Should the word embrace coming generations exclusively?
Probably not. To do so would give to this clause "unto you, and to
your children" an unnatural interpretation in the light of the
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Jeremias, Die Kindertaufe, p. 48. Quoted by Beasley-Murray,
Baptism in the New Testament, p. 342.
87 88
Knowling, op. cit., p. 91. Bauer, op. cit., p. 488.
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K. Aland, Did the Early Church Baptize Infants?, tr. G.R.
Beasley-Murray (Philadelphia: The Westminster Press, 1963), p. 86.
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to the hearers and their own children, even as the citation from Joel
at the beginning of Peter's speech declares, 'Your sons and your
daughters shall prophesy'" (v. 17).�^ Little can be said against this
viewpoint because of the natural immediacy of relation between the
hearers and their children. In support of it two ideas may be noticed.
One is that the first generation of Christians expected an imminent
end to the Messianic Age. The other is the possible connection between
Acts 2:39 and Matthew 27:25. Knowling made this significant observa
tion: "The promise was made to the very men who had invoked upon
themselves and upon their children, . , the blood of the Crucified. "^^
Kurt Aland, however, took an opposite viewpoint. Following the
view of Arndt and Gingrich that the sxibsequent phrase "to all that are
88afar off , . . . " refers to coming generations , Aland contended ,
contrary to Jeremias, that "the children here surely denote descendents,
as the clause that follows emphasizes, i.e., it is to be understood in
89
a temporal and not local sense; ..." There are at least two
factors which seem to favor this view. One is the more general meaning
that this word carries in the plural form. The other is that there is
no reason why this word should not also embrace future generations.
The question is. Should the word embrace coming generations exclusively?
Probably not. To do so would give to this clause "unto you, and to
your children" an xonnatural interpretation in the light of the
fifi
Jeremias, Die Kindertaufe, p. 48. Quoted by Beasley-Murray,
Baptism in the New Testament, p. 342.
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P^^ticular Passover-Pentecost context out of which Peter spoke and
offered the promise. One wonders whether Aland has not taken this
position in order to combat Jeremias who presses the natural inteirpre-
tation of this clause to infer an early apostolic witness for the
practice of infant baptism. In view of the above evidence, and since
Arndt and Gingrich admitted that the phrase "and to all that are afar
off" could also be interpreted in a spatial or local sense, it seems
likely that the clause under consideration refers to the hearers and
their own children primarily in a spatial (immediate) sense and
secondarily in a temporal (future) sense.
The third group alluded to by Peter is "to all that are afar
off." The key words here are "afar off" which is the translation of
the Greek word ^ g ^ gZ-y . According to Arndt and Gingrich the word
is used most often as an adverb to denote extent either of space or of
90 '
time. The question arises. In which sense was ^ a, k/O ay used in
2:39 and who precisely was comprehended in this group? To answer the
91
last part of the question first, commentators and scholars are rather
unanimously agreed that the clause refers to the Gentiles. The reason
for the overwhelming support in favor of this view is the strong
internal evidence in several scriptural references. In Ephesians 2:13
and 17 Paul spoke of those who were "afar off" ( K/^�aV ) a desig
nation for the heathen or Gentiles (cf . , Isaiah 49:1 and 57:19), and of
90
Bauer, op. cit., p. 488.
^"""A.C. Hervey, "Acts," The Pulpit Commentary, XXXXII, p. 54;
R.J. Knowling, "Acts," The Expositor's Greek Testament, II, p. 92; G.E.
Ladd, "Acts," Wycliffe Bible Commentary, eds. C.F. Pfeiffer and E.F.
Harrison (Chicago: Moody Press, 1962), p. 391; P- Marcel, The Biblical
Doctrine of Infant Baptism, p. 194; A.T. Robertson, Word Pictures in
the New Testament, III, p. 36.
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those who were "near" or "nigh" ( ^ ^ y -Js ) ' ^ denotation for the Jews.
In addition, the gift of the Holy Spirit to Gentile believers is
clearly seen in Acts 8:17 (Samaritans), Acts 10:45 (Cornelius' house
hold and friends), and Acts 19:6 (Ephesians). Perhaps the clearest
reference in this regard is Galatians 3:14 where Paul declared, "That
the blessing of Abraham might come on the Gentiles through Jesus
Christ; that we might receive the promise of the Spirit through faith"
(italics mine) . Still another verse that would seem to infer the
inclusion of the Gentiles in the promised gift of the Spirit is 2:17:
"And it shall come to pass in the last days, saith God, I will pour out
of my spirit upon all flesh : ..." (italics mine) . "All flesh" seems
to imply the absence of discrimination; the gift of the Spirit is a
promised blessing of the new Messianic Age and it is for all alike, Jew
and Gentile.
In answer to the first part of the above question, it would
seem as though the expression "to all that are afar off" may refer to
both the immediate and future aspects, yet within the framework of the
Gentiles. Certainly Acts 22:21 is a good example of the former meaning.
"And he said unto me. Depart: for I will send thee (Paul) far hence
unto the Gentiles" ( ets 77 ^^a.Kf>a-^ > with t9y>j
signifying either nations or heathen or possibly heathen nations) . As
noted earlier, Arndt and Gingrich preferred a temporal meaning for
^ a 1^^^
in 2:39 in which case the word would embrace coming
generations of Gentiles. By way of siammary the following rendering of
2:39 would seem to reflect a correct interpretation of the verse: "For
the promise (gift of the Holy Ghost) is unto you (Jewish hearers) , and
to your children (your own and future generations) , and to all that are
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afar off (first-generation Gentiles and coining generations) , even as
many as the Lord our God shall call."
This study of the nature and recipients of "the promise" will
serve as a foundation for a discussion of the crucial question. Were
infants baptized on this occasion? , which is the central issue in this
passage in terms of the baptismal dialogue. The following points will
be noted: first, the evidence for this position; second, the evidence
against; and finally, a few final conclusions concerning the matter.
Evidence for the baptism of infants. Schaff , Jeremias , Murray
and Marcel all strongly contended that infants were baptized at
Pentecost. Schaff, for example, argued that if "the promise of the
remission of sins and of the Holy Spirit was to the believers and their
children (Acts 2:38; cf., 3:25), we have a strong probability, to say
92
the least, that infants were baptized by the apostles." This
argument would seem to contain several serious weaknesses: 1) It
equates the children spoken of in v. 39 with infants or at least
93
assumes that infants were among the children referred to, and because
of their presence, they too were baptized; 2) It links the remission of
sins and the gift of the Holy Spirit with the children of the hearers
and, by implication, with infants. This implication seems unjustified
in view of the fact that infants have no sins yet that need remitting
and that they would seem to be incapable of receiving the Holy Spirit.
^^Schaff, "Baptism," The New Schaf f-Herzog Encyclopedia of
Religious Knowledge , I, 450.
^"^No one can deny that infants may have been in the multitude
that heard Peter's sermon, but that they were baptized remains very
difficult to prove.
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With regard to Marcel and Murray, both argued fervently for
infant baptism here on covenantal grounds. After carefully explaining
the inclusion of infants in the covenant made with Abraham, that the
new covenant is based upon and is the unfolding of the Abrahamic
covenant, that there is a basic identity of meaning attaching to
circumcision and baptism, that there is a unity and continuity of the
covenant grace administered in both dispensations , and that continuance
of the covenant means continuance of privilege, Murray affirmed that:
It is in the light of Gen. 17:7, "And I will establish my
covenant between me and thee and thy seed after thee throughout
their generations for an everlasting covenant, ..." that this
word of Peter (Acts 2:39) (parenthesis mine) is to be under
stood. 94
Then he asked. What does this imply?
It demonstrates that Peter, in the illumination and power
of the Spirit of Pentecost, recognised that there was no sus
pension or abrogation of that divine administration whereby
children are embraced with their parents in God's covenant
promise. It is simply this and nothing less that Acts 2:39
evinces. 95
And of course by this Murray implied that infants and children were
baptized along with their parents at Pentecost.
In all honesty it must be said, as was noted in chapter three,
that there are similarities between the Old and New Covenants. In both
God deals with man by grace through faith. In each there is a "sign"
of relationship and there are sacred institutions and ordinances. God
is unfolding His redemptive plan from the beginning of one to the end
of the other. But it needs to be reiterated that the differences
between the two are just as important as the similarities, and that
neither Marcel nor Murray ever really come to grips with these
'Murray, Christian Baptism, pp. 48-71. Ibid., p. 71.
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differences, in emphasizing only the organic principle in the
scriptiires and the covenants, they fail to do justice to their
atomistic character. Murray ignored the clear New Testament teaching
that the new covenant was a "better" covenant established on better
promises and demanding new conditions, that baptism and circumcision
were not identical in meaning, and that entry into the kingdom of God
and the new covenant was not by privilege, inheritance or nationality
but by repentance and faith. In fact when Murray presented his
corroboratory evidence for infant baptism (ch. 4) he begcin with the
Gospel accounts of the blessing of the children, moved to Christian
children (Eph. 5:1, 4; Col. 3:20, 21), the holiness of children (I Cor.
7:14) and household passages, and only at the end did he mention Acts
2:38, 39, and this without one bit of exegesis. It would have
strengthened his covenantal case somewhat if he had referred to Acts
3:25. But perhaps the most serious weakness in the covenant
theologians' exegesis and interpretation is that they seek to interpret
the New Testament in the light of the Old Testament which is question
able hermeneutics.
Jeremias proposed two evidences why he thinks infant baptism
can be assumed in Acts 2:38-39. Both deserve close attention. In
96
chapter one of his famous work Jeremias made much of the connection
and similarity between proselyte baptism which included the baptism of
infants as well as adults, and primitive Christian baptism. Apparently
his intent was to establish the fact, by inference, that infant baptism
Jeremias, Infant Baptism in the First Four Centuries,
pp. 29-40.
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came into the Christian church from the Jewish background. Yet, when
Jeremias introduced Acts 2:38-39 as a witness for the practice of
. 97infant baptism in early apostolic times, he failed here and in his
T 98 99reply to the challenge of Aland to show how the proselyte baptism
of Gentiles became the practice in the Jewish Christian church. This
damaging lacuna seriously undermined his argument that infant baptism
can be adduced from Acts 2:38, 39.
The second evidence revolves aroiind the age of the children
alluded to in Acts 2:39. Contrary to Windisch,
'''^'^
Jeremias argued
against any limitation of age of the children in this verse, claiming
he found evidence here for the practice of infant baptism early in the
primitive church . He wrote :
Thus the children are not coming generations , but the sons
and daughters of the hearers. Since the gift of the Spirit (2:38)
is linked to baptism, 2:39 contains the challenge to have the
children baptized also. Thus in Acts 2:38f. we have before us a
witness for the practice of infant baptism in apostolic times,
_101
But as Aland observed:
The 'promise' of which v. 39 says that it is valid also for
the children, is in fact the promise of Joel which was mentioned
in 2:17-21, . . . Nevertheless he does not draw out the conse
quences of this but makes the -t^^k-vo, Vm^'^ a testimony
for the practice of infant baptism at that time.
-'�02
97
Ibid. , p. 40.
^^J. Jeremias, The Origins of Infant Baptism, tr. Dorothea M.
Barton (Naperville, 111.: A.R. Allenson, 1963), p. 27.
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Aland, Did the Early Church Baptize Infants?
�^��H. Windisch, "Zum Problem der Kindertaufe im Urchristentum,"
Zeitschrift ftlr die neutestamentliche Wissenschaft, XXVIII (1929) , 123.
�'�^�'"Jeremias , Infant Baptism in the First Four Centuries, p. 40.
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Aland, op. cit., p. 86, footnote 1.
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When pressed at this point Jeremias confessed, "Actually i do not say a
word about 'infant baptism,' but I adhere to the text, which speaks of
/ 1037"� Vez. . 'children' (not infants)." This led Moody to observe:
"This points up how important it is to distinguish between Kindertaufe
(child baptism) and SSuglingstaufe (infant baptism), as Aland does."'''^'^
Evidence against the baptism of infants. The above evidence
marshalled in support of the view that infants were baptized on this
occasion is offset by considerable evidence contrary to this view.
Many years ago, Hans Windisch, a Lutheran, examined this passage care-
fully and came to the conclusion that the ~g-/<y o/_s referred to in
Acts 2:39 should be regarded as older children, such as are capable of
105
repentance (2:38) and of prophesying (2:17). Before that, Alexander
Carson noted:
The last clause is a limitation of the promise with respect
to the three classes mentioned, restricting it to such of each
as the Lord shall call. . . . The three distinct classes are
coupled by and - you and your children, and all afar off. The
last clause is not coupled with the rest by and, but added to
the whole, as a limitation. ... Do the unbelieving children
and servants of a believer receive this gift? It is strange
that any Christian should contend for a view of this passage,
so unfovinded and so forced. l'^^
^^^Jeremias, The Origins of Infant Baptism, pp. 59f.
104
Dale Moody, Baptism: Foundation for Christian Unity
(Philadelphia: The Westminster Press, 1976) , p. 279.
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Windisch, "Zum Problem der Kindertaufe im Urchristentum,
ZNW, XXVIII (1929), 123. Quoted by K. Aland, Did the Early Church
Baptize Infants,? pp. 84-5.
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Alexander Carson, Baptism, Its Mode and Its Subjects
(Evansville, Ind.: The Sovereign Grace Book Club, [n.d.]), p. 204.
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^j,
. 107 108wnite and Beasley-Murray fully agreed with this exegetical view
point.
Commenting on the possible connection between Acts 2:38-39 and
13:32 Beasley-Murray observed that Luke probably would have extended
the reference to "your children" to include later descendents, as Acts
13:32, 33 would encovirage us to think: "And we declare unto you glad
tidings, how that the promise which was made unto the fathers, God hath
fulfilled the same unto us their children, in that he hath raised up
109
Jesus again; . . . "But," he remarked, "that does not warrant the
conclusion that the new covenant embraces children to a thousand
generations and commands their baptism in infancy . "'^''"'^ Moreover,
quoting from Ernst Fuchs who said, "Over against circumcision baptism
brings brilliantly to expression the new factor of the divine saving
event, . . ."''"�'"�^ Beasley-Murray felt that "In view of this utter new
ness of baptism compared with circumcision, there is no a priori case
for postulating an identity of administration of the two rites. No
112
appeal to the contrary can legitimately be made to Acts 2:39."
White drew attention to 2:41 which says, "Then they that gladly
received his word"�no one else is mentioned (White)� "were baptized:
..." Commenting on this White observes most fittingly, "Luke knows
no other way of making Christians than that shown to be implied in the
primitive kerygma, the earliest baptismal rite, and the preaching
'''^^The Biblical Doctrine of Initiation, p. 184.
108
Baptism in the New Testament, p. 342.
lO^bid. ''�Ibid.
^l^Ibid. '"'ibid.
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Of the Master."
With all that has been said concerning Acts 2:38-39, it is
important to note several other considerations growing out of the
broader passage inasmuch as these have a direct bearing upon the
original question. Were infants baptized on this occasion? First, it
is essential to keep this passage in perspective by remembering that
114
Peter was addressing those who were able to hear and comprehend, who
had a conscience and moral reason. Those who comprised this crowd not
only heard salvation proclamation, but they heard it in their own
language (2:6); they were amazed and marvelled and asked questions
(w. 7, 8); they were able to reason among themselves (w. 11-13); they
were convicted by the Holy Spirit (v. 37) ; they asked Peter and the
others what they should do (v. 37) ; those that were convicted were told
that they should repent and be baptized and then they would receive the
gift of the Holy Ghost (v. 38) ; they are further exhorted to save them
selves from this perverse generation (v. 40) ; then they that gladly
received his word (implying that some did not) were baptized (v. 41) ;
being baptized in the name of Jesus Christ meant that they were baptized
into Him and thus into His Body (were added unto them�the already
existing church of 120 believers, v. 41); the baptized and added-to-the-
�^""�^White, op. cit., p. 184.
�"��^^It does not seem unreasonable to assimie that the vast
loajority of this multitude (see 2:6) were adults with some children
and
infants present as well. The emphasis in Acts 2 and throughout the New
Testament is not on infants (not that infants are unimportant for, as we
have already noted in this chapter, they are of supreme value, the
difference being that infants are the object of God's love and concern
during the years of innocence whereas adults are the object of God
s
saving grace) but on those of age who are able to receive the keryg
matic message and decide for or against Christ.
160
church ones continued stedfastly in the apostles' teaching and fellow
ship (according to the command in Matt. 28:19-20) and in breaking of
bread, and in prayers (v. 42) ; all that believed were together (v. 44) ;
and sold their possessions . . . and divided them (v. 45); and they,
continuing daily . . . and breaking bread . . . praising God, and
having favor with all the people (w. 46-47, italics mine). The over
whelming focus in this passage seems to be on those who are hearing,
receiving, believing and living their new-found faith.
Conclusions . From the evidence presented pro and con it is
possible to reach the following conclusions: (1) In this passage there
seems to exist no direct evidence for infant baptism. Even inferential
evidence seems to be lacking in view of the absence of concrete data
that might substantiate either the influence of the proselyte baptism
premise or the continuity of the covenant premise; (2) There is no
mention of a covenant or of Abraham in Peter's sermon and this in spite
of the fact that it is an all Jewish audience. This is a surprising
omission in view of the great weight covenant theologians place on the
covenant of grace made with Abraham. The only Old Testament figure
referred to is David. In fact the word covenant is used only twice in
Acts ; once in 3:25 where Peter linked the Abrahamic Covenant with the
need for having their sins removed, and again in 7:8 in which Stephen
alluded, in passing, to the covenant of circiomcision. This would not
seem to bear out the argument for continuity. To the contrary it seems
to imply that the old covenant has decayed and vanished away (Heb. 8:13)
and that a brand new covenant has appeared. In fact Peter's sermon
accents the blessings of the new era, promised to Abraham yes, but also
predicted by Joel in 2:28-32. There is progression here but not
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necessarily continuance. (3) The gift of the Spirit promised to the
hearers and their children is connected with prophesying, i.e., pro
claiming the gospel rather than predicting the future, in 2:17. it is
difficult to imagine infants receiving the Spirit and being involved in
proclamation. (4) The offer of salvation and the gift of the Spirit
are, of course, as much for our children as they are for us. But this
does not mean that infants and small children are ready to receive
salvation yet. Reception depends on readiness, and readiness involves
comprehension and choice. Nor is there any indication in Acts 2:38-39
that infants should be baptized in anticipation of some day receiving
the promised blessings of salvation.
^"''^
(5) If Peter understood the
moral and spiritual significance of the Great Commission to make
disciples ( a^clO <=i.l ) with their subsequent baptism and instruction,
it seems xinlikely that he would have misapplied it to infants on the
day of Pentecost and thereafter. And (6) although there is no clear
indication regarding the relation of infants in the multitude to the
newly emerging church, it seems reasonable to assume that they were a
part of the Christian community by virtue of their parents being
baptized and not a part of the fellowship of believers. For as Knowling
pointed out, "� the bond which united the /C<clO>) T�>- c was the con-
116
sciousness of their belief in Christ, ..."
An overworked argument used by Cullmann, Marcel and others
(based on the covenant idea and not on this passage) without foiindation
in scripture.
116
Knowling, "Acts," The Expositor's Greek Testament, II, p. 94.
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Further Development
Background . The passage in Acts 8:5-13 in which Philip
preached Christ to the Samaritans and they were baptized is the second
reference in Acts to water baptism. It is the first mention of
kerygmatic proclamation to a non-Jewish group (actually mixed descent)
as the gospel began to radiate from Jerusalem to the uttermost ends of
the earth.
Significance. While this account of the conversion of the
Samaritans does not speak directly to the question of infant baptism,
yet it may contribute indirectly to it by adding to our further under
standing of the conditions and the emerging pattem of baptism in the
New Testament. Verses 6 and 12, which contain simmary statements of
what took place read:
And to the people with one accord gave heed unto those
things which he did . . . But when they believed Philip preach
ing the things conceming the kingdom of God, and the name of
Jesus Christ, they were baptized, both men and women.
Luke accented three important ideas in these verses. First, the people
gave heed, ( 7rp o<7~e-Ty oV = gave assent to, adhered or attached to,
w. 6, 10, 11) to the things Philip said about Christ, in the hearing
and seeing of the miracles which he did. Second, the same people
believed (to) Philip preaching about (1) the kingdom of God, and (2)
the name of Jesus Christ. Third , they were baptized ( eiSatrTt ^o~/to /
imperfect passive, from time-to-time as they believed = 6 rr i<rT(:v<ray,
Acts 8:6, 12.
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118constative aorist antecedent to the baptism) both men and women
(italics mine) .
Growing out of this passage are several observations which are
worthy of note. It is obvious, of course, that one should not make too
much of the Lucan phrase "both men and women," but neither should it be
passed over as unimportant. It may be that Luke, the Gentile, like
Paul, just wished to stress the fact that the gospel is for "whosoever"
regardless of sex (Gal. 3:28) or race. On the other hand it does seem
rather significant that he singled out women in addition to men here
when he didn't in Acts 2:38f., although women, too, certainly must have
believed at Pentecost. Also, it may be observed that while infants
were no doubt present on this occasion as they were at the time of the
Pentecostal outpouring there is no indication they were baptized. Here,
as at Pentecost, those who heard and believed the gospel message were
baptized. And then Luke added as if for emphasis "both men and women."
Advocates of infant baptism counter with the argumento e
silencio. They reason thus: The New Testament is silent concerning
the participation of women in the Lord's Supper, (i.e., it neither
enjoins nor forbids) yet their admission to communion is taken for
granted on the basis of verses such as Gal. 3:28. In the same way it
may be implied that infants were baptized even though there is no
119
specific enjoinder or prohibition to this effect. But, as White
pointed out, this is far from being an accurate analogy.
Robertson, Word Pictures in the New Testament, II, p. 105.
�''�'"^Marcel, The Biblical Doctrine of Infant Baptism, pp. 187f.
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For one thing there is no such vital difference between
women and men to create a problem for the eucharist, as there
is between the comprehending, responding adult and the uncon
scious child, v^ich creates the problem for baptism. Secondly,
xonlike the admission of women to comm\inion, the admission of
infants to baptism is very much in doubt. 1^0
The plain statement of Luke is that those who heard and believed were
baptized, both men and women. This no doubt included believing
children, but one does not have the right to imply that it embraced
unconscious infants as well.
T
The Household or o l Kos Passages
Backgrovmd . Acts and Epistles fuimish several instances of the
conversion of a whole "house" ( ol kos or oc Kc a. ) to the
Christian faith. The first one mentioned is that of Cornelius to whom
an angel declared, "Who (Peter) shall tell thee words, whereby thou and
all thy house shall be saved" (Acts 11:14). At Philippi there were two
cases: of Lydia it is recorded, "... she was baptized, and her
household, ..." (16:15); and of the jailer it is said that he
"
. . .
was baptized, he and all his, straightway" (16:33). On Paul's second
missionary journey, Crispus the chief ruler of the synagogue at Corinth,
"believed on the Lord with all his house; and many of the Corinthians
hearing believed, and were baptized" (18:8). Several years later in
writing to the Corinthians Paul recalled that he
"
. . . baptized also
the household of Stephanas: . . ." (I Cor. 1:16). The household of
Stephanas is also mentioned in II Tim. 1:16 and 4:19 but not in
connection with baptism. This is certainly an interesting phenomenon.
�'"^^White, The Biblical Doctrine of Initiation, pp. 366-7,^
Additional Note 11. Here White gives nine reasons why the admission
of infants to baptism is very much in doubt.
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and one that must be reckoned with in any discussion of infant baptism.
In any consideration of the household passages two questions
generally arise: Were young children, and particularly infants in a
family baptized on the entrance of a "house" into the church? And what
role did the head of the house play in the conversion of those who
121
belonged to him? An answer to the second question may be reflected
122
m what some call the ancient custom of "family solidarity." Traces
of this may be seen among the Hebrews in such Old Testament passages as
Gen. 17:12f.; Ex. 12:27, 30; Deut. l:36f.; I Sam. l:21f. The custom
also appears in the Greco-Roman society of New Testament times. From
glimpses of this social tradition, a household was comprised of parents,
123
children and servants. This social unity was so closely bound up
with the father, or if he was dead, the mother, as head or representa
tive of the house, that he could make any decisions on behalf of the
124
whole household and his decisions were binding on all. The practice
seems to have extended to the sphere of religion as well, so that if
the head of a house decided to change his allegiance from one religion
,
125 .
to another the whole household did so simultaneously. This is
thought to have applied to the household conversions in the primitive
�'�^''�Beasley-Murray, Baptism in the New Testament, p. 312.
�'�^^Most paedobaptists of the Reformed and Lutheran traditions
refer to this custom by this name, e.g., Cullmann, Jeremias, Marcel,
et. al.
�"�^�^See Matt. 10:25, 24:45; Acts 10:2, 7; Eph. 6:4-5; Col. 3:
19-22; I Pet. 2:18.
�'�^'^J.-J. VonAllmen (ed.), A Companion to the Bible (New York:
Oxford University Press, 1958), p. 111.
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Beasley-Murray, op. cit., p. 313.
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church of which the narrative of the Philippian jailer is seen to be a
typical example. After inquiring what he should do to be saved, he was
told, "Believe on the Lord Jesus Christ, and thou shalt be saved, and
thy house." Whereupon he was baptized, "he and all his, straightway,"
and "rejoiced, believing in God with all his house" (Acts 16:31-34).
The clear implication that paedobaptists draw from this account is that
because the jailer believed, he and his whole house were saved and
baptized.
It is on the grounds of the covenant of grace mentioned earlier
and the evidence of family solidarity in the ancient world that paedo
baptists are confident that the practice of baptizing whole households
into the Christian church makes infant baptism in the first generation
churches practically assured. This dual emphasis has developed into a
theological position with the following points as major premises:
1. In Scripture children are always counted with their
parents and reckoned in solidarity with them. Notable blessings
are accorded to them in virtue of the faith and obedience of
their parents. 126
2. The theology of the covenant is further confirmed by
the concept of spiritual solidarity which is developed in the
New Testament.
3. In God's eyes parents and children are one. By divine
right parents are the authorized representatives of their
children; they act for them; they engage in spiritual obligations
because of them and for them, and also in their name.
�'-28
4. Speaking of the household conversions Marcel said: But
this willingness of the Spirit to bestow salvation on all the
members of the family without exception�parents and children,
whatever their age� is precisely the clearest demonstration that
the Spirit is acting in the organic line of the covenant of grace.
�"�^^Marcel, The Biblical Doctrine of Infant Baptism, p. 205.
^^�^Ibid., p. 117. ^^^Ibid. ^2^Ibid., p. 194.
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5. From these passages we can at all events draw this
conclusion concerning the doctrine of Baptism, that here also
the solidarity of the family in Baptism is the decisive con
sideration, and not the individual decision of the single
member. 130
131
Consequently, covenant theologians see spiritual solidarity
rather than individualism as the ground and the norm of baptismal
practice in the New Testament and in later times. In fact, it is
132
interesting to observe that the Church of Scotland, which was
greatly influenced by the New Testament scholarship and writings of
0. Cullmann, P. Marcel and J. Jeremias with regard to the re-evaluation
of its traditional position favoring infant baptism, was led to declare
that the idea of believer's baptism is "entirely modem, bound up with
the Renaissance idea of human individualism and autonomy, and repre
senting a radical divergence from the biblical teaching about the
133
nature of man." Promises and pronoxincements of this nature call for
'?
a careful examination of the oi Kos passages and of their
130
O. Cullmann, Baptism in the New Testament, tr. J.K.S. Reid
(Chicago: Henry Regnery Company, 1950) , p. 45.
131
This particular system supra is held by Reformed and some
Lutheran theologians and pastors, but all proponents of infant baptism
appeal either to the covenant or to the household passages, or to both
in support of their belief in the validity of infant baptism.
132
The traditional position of the Reformed and Presbyterian
Churches in America in favor of infant baptism was likewise influenced
by Cullmann, Marcel, and Jeremias and is reflected in such writers as
D.H. Small, The Biblical Basis for Infant Baptism and John Murray,
Christian Baptism.
133
Church of Scotland, Interim Reports of the Special
Commission on Baptism (Edinbvirgh: The Saint Andrew Press, 1955), p. 20.
The 1959 Report affirmed that believer's baptism is "essentially a
modem phenomenon, first found in 1140 A.D." (p. 32). The reference
is to the heretical Paulicians of Armenia, see the 1956 Draft Interim
Report with supporting material, p. 91. Beasley-Murray, op. cit.,
p. 312.
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evaluation in the light of the New Testament doctrine of Christian
baptism.
Interpretation . Cornelius" household is the first such passage
to appear in Acts. The account of the conversion reads as follows:
VJhile Peter yet spoke these words, the Holy Ghost fell on
all them which heard the word. . . . For they heard them speak
with tongues, and magnify God. Then answered Peter, can any
forbid water, that these should not be baptized, which have
received the Holy Ghost as well as we? And he commanded them
to be baptized in the name of the Lord. 1^4
In this as well as the other instances of household conversions in Acts,
135
.
136
^ ^Jeremias , Marcel and other covenant theologians posit two basic
premises: (1) that there were infants in at least some of the families
converted to Christianity, and (2) all members of the household without
exception were baptized in every case, which has led them to the con
clusion that infants were baptized in the early church. No other
evidence than this is brought foirward to prove their case in all of the
household passages. But one wonders if these scholars have really
thought through the logical implications of their assumptions. For
example, the clear meaning of the above verses is that all who heard
the word ( pr\/i^a.Ta ) / received the Spirit, spoke with tongues,
magnified God, and were baptized. If one follows Jeremias' second
premise it would have to be said that the infants present also heard
the word, received the Spirit, spoke with tongues, magnified God and so
Acts 10:44, 46-48a. (Italics mine.)
�"""^^J. Jeremias, Die Kindertaufe in den ersten vier Jahrhunderten,
p. 24. Quoted by Beasley-Murray, op. cit., p. 313.
136
Marcel, The Biblical Doctrine of Infant Baptism, p. 194.
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were baptized. Not only does this seem to be incongruous with the
undeveloped mental and emotional capacities of infants, but also it
would seem to be out of harmony with Peter's call to salvation recorded
in V. 43: "To him give all the prophets witness, that through his name
whosoever believeth ( TT a->/7~a. 7"ov TT /<rT<^rXJ c�ztcl = acc. sing.
part, pres.) in him shall receive remission of sins." This is followed
by the observation that, "While Peter yet spoke these words, the Holy
Ghost fell on all them which heard the word" (v. 44, italics mine) .
It seems unmistakably clear that the keirygmatic word was
addressed to those of Cornelius' immediate household, kinsmen and near
137
friends (10:24) who were able to hear it and comprehend it; that the
kerygmatic invitation was directed to whosoever would believe (to the
individuals present) ; and that even while Peter was yet speaking the
Holy Ghost fell on all those who, hearing the word, believed. In Acts
2:38-39 reception of the gift of the Holy Spirit is dependent on
repentance (with faith implied) and baptism in the name of Jesus. Here
it is conditioned on belief alone (with repentance implied) . After God
had poured out His Spirit on these Gentiles who believed in the Lord
Jesus Christ (11:17) and Peter realized the authentic situation, he
commanded them (the believing ones implied) to be baptized. This
interpretation is true to the mandate of the Great Commission and pre
serves the integrity of the New Testament doctrines of regeneration and
Christian baptism. It seems very unlikely that Peter went beyond the
limits of Jesus' final instructions regarding "making disciples" and
No doubt a sizeable gathering which surely included children
and infants. In this the writer would agree with Jeremias' and
Marcel's first premise.
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baptized those who were unconscious hearers and unconscious believers.
The second passage, (Acts 16:14-15) concerns the household of
Lydia, Paul's first convert in Europe. The text simply says:
A certain woman named Lydia, . . . which worshipped God,
heard us ; whose heart the Lord opened , that she attended \anto
unto the things which were spoken of Paul. And when she was
baptized, and her household , she besought us , . . .
Knowling conjectured that Euodia, Syntyche and possibly other women
(see Phil. 4:2, 3) were included in the familia of Lydia, who may have
139
employed slaves and freed women in her trade. On the other hand he
noted that "we cannot say whether children or not were included,
140
..." Because of so few details , this incident seems to be
clouded by much uncertainty. Was Lydia an unmarried woman or a widow?
If unmarried she probably didn't have any children. If a widow, she
may have had children. But did she have any infant children? Did the
freed women have any children, especially infants? Unfortxonately
materials are not available for answering these questions. One thing
seems certain. The Lord opened Lydia 's heart so that she attended unto
and believed the things about Christ that Paul spoke. Also, being the
head of the house, she no doubt persuaded other members to do likewise.
Together they received Christian baptism. In view of the scanty
information given, it seems just as reasonable to suppose that those
who received baptism were of the age of discretion as it is to assiome
the presence of infants and that they were included with those baptized.
The conversion of Crispus' family is the third household
138
Acts 16:14-15a. (Italics mine.)
139
^Ibid
'Knowling, "Acts," The Expositor's Greek Testament, II, 346.
140.
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account and reference to it is foiond in Acts 18:8 and I Cor. 1:14.
The former passage reads: "And Crispus, the chief ruler of the
synagogue , believed on the Lord with all his house ; and many of the
Corinthians hearing believed, and were baptized." Because of the
divisions among the Corinthians Paul thanked God that he had baptized
141
only Crispus and Gaius and the household of Stephanas . In this
latter passage the household of Crispus is omitted. Considering this
to be a significant omission, Aland observed:
Either Acts is mistaken and the oIk os of Crispus was
not baptized, or this baptism was administered by a companion
of Paul or the family and its retainers came into the Church but
only the head of the family received the baptism, which was con
sidered sufficient. Whichever of these three possibilities is
preferred the result is clear, that when Acts 18:8 is brought
into the context there is very little hand-hold for a proof of
infant baptism. l"*^
Aland seems to have omitted a fourth possibility- namely, that in
referring to Crispus (I Cor. 1:14) as head of his house, Paul by
inference was including the other members as well. Since the conver
sion of entire families seems to have been an apostolic aim and since
the household of Stephanas at Corinth was baptized by Paul, there is no
valid reason for denying the baptism of Crispus' household on the same
occasion.
Several observations may be made in connection with the
conversion of Crispus. First, of the four household accounts in
Acts
this is the only one involving a Jewish family. Second, Luke said
that
crispus "believed on the Lord with all his house; ..." {_�;_uv_ _ohj^
r-^ o'lkco ) � The preposition Q-yv with the dative means "with"
r 1
�
141
I Cor. 1:14, 16
142
Aland, Did the Early Church Baptize Infants?, p. 88.
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or "together with" all his house. The inference is that Crispus
together with other members of his house believed on the Lord, and that
these believing ones were baptized. Third, the passage does not yield
information concerning the presence of infants, and if present, whether
or not they too were baptized.
The final passage in Acts deals with the conversion of the
Philippian jailer and his family. The account reads:
And brought them out, and said. Sirs, what must I_ do to
be saved? And they said. Believe on the Lord Jesus Christ, and
thou shalt be saved, and thy house. And they spake unto him
the word of the Lord, and to all that were in his house. . . .
and was baptized, he_ and all his , straightway. And when he
brought them into his house, he set meat before them and
rejoiced, believing in God with all his house . �^^'^
It is important to examine the passage step-by-step to see what con
clusions may be drawn from it. The first idea encountered is that the
jailer, terrified by the earthquake and probably convicted by the
prayers and praises of Paul and Silas, cried out: "What behoves it to
e/
me to do in order ( i Va ) that I may be saved?" The prison keeper
asked a personal question, and Paul responded on a personal basis.
"Believe ( 77" / g~ 7~^V <r~ov = 2 pers. sing. aor. 1, imper.) on the
Lord Jesus and shalt be saved ( cr 9Y)Crn = 2 pers. sing. fut. ind.
pass.) thou and the household of thee." Commenting on this verse Alford
observed: "' it<ac O o'l K os crov does not mean that his faith
would save his household, but that the same way was open to them as to
him: 'Believe, and thou shalt be saved; and the same of thy house-
144
hold."
143
Acts 16:30-34. (Italics mine.)
�'�'^'^Henry Alford, The Greek Testament, II (Chicago: Moody Press,
1958) , p. 184. The same interpretation is given by R.J. Knowling,
"Acts," Expositor's Greek Testament, II, p. 346.
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The second idea is that "they spake to him ( cci-r^Co ) the word
of God (kerygmatic message) with ( g-yi/ ) all the ones in the house of
him" (v. 32) . The reason why the word was addressed to the rest in the
house apparently was so that all might hear and believe along with the
prison keeper. This would seem to underscore the necessity of
individual acceptance of Jesus based on a hearing of the word. The
process at work here is the same as that which took place in Crispus'
household: "Crispus believed on the Lord ..." not for his house
/ 145but with ( Q-y-v ) his house.
The third idea is that despite the individuality of salvation
there is a corporateness or solidarity expressed here as well. "Thou
. . . and thy house." "... was baptized, he and all his, ..."
". . . believing in God with all his house." Each one stands alone and
yet all stand together. From this and the other household passages in
Acts it seems that, whenever possible, the apostolic strategy was to
bring whole families (and individuals within these families) to faith
in Jesus Christ and to baptism in His name.
The covenant position, therefore, which stresses the solidarity
of the family in baptism to the neglect of the individual decision of
the single member seems not to make due allowance for the following New
Testament considerations: (1) A proper emphasis on individualism (cf . ,
footnote 63 , this chapter) . In addition to those passages which point
out the singular nature of whosoever believes there is an individual
istic emphasis in Matt. 16:24, 23, Lioke 14:26-28, 33 and in the
qIkgs passages; (2) The tension which the New Testament itself
Beasley-Murray, Baptism in the New Testament, pp. 319-20.
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seems to maintain between the personal element vs . the corporateness in
Christianity (the individual vs. the family and the individual vs. the
14GBody of Christ or the church) ; (3) The possibility of divided
households based on Jesus' own predictions in Matt. 10:34-36 and L\ike
12:51-53, and on actual cases in I Corinthians 7 and perhaps other
localities. This will be discussed in the next section.
Conclusions. Siimmarizing this section the following conclusions
may be noted: (1) In all likelihood there were infants in some of the
New Testament households. (2) However, there is no indication that
these infants were baptized along with the believing members of the
family, or that their parents were making a spiritual covenant for them
as their representatives, or that they attained faith through the faith
of the father or the mother. The New Testament pattern seems to be
that whosoever believes shall be saved. (3) Apparently the conversion
of entire families was an apostolic missionary method. The church
today oftentimes employs the opposite strategy. It attempts to win the
children with the hope of gaining the parents and the family. The
primitive church won the parents and gained the family. The modern
church needs to emulate their example more. (4) While the conversion
of entire households seems to be a part of the apostolic missionary
program, the early church witnessed other kinds of conversions as well,
e.g., (a) individual (Ethiopian eiinuch. Acts 8 and Saul, Acts 9),
(b) mass (Acts 2:38f. and 8:12) and (c) partial households (Timothy and
the Corinthians) . (5) Even where the apostles attempted to convert
whole houses, there is no indication that in so doing, they violated
Ibid. , pp. 316f .
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the conditions for salvation laid down by Jesus , namely repentance and
faith, or the command to make disciples baptizing them and instructing
them. (6) The silence of Luke in Acts regarding the "status" of
infants seems to reflect the silence of Jesus Himself as already seen.
It should be remembered that Luke, "had perfect understanding of all
things from the very first, . . ."^^"^ when he wrote to Theophilus. It
does not seem likely that the apostles assumed any more about the
status and salvation of children ( -rracS i ) than that which Jesus
taught. What, then, was the place of infants and small children in the
apostolic comm\inity? It is to this question and a possible answer that
attention is now given.
The Church and the Christian
Family
The scriptures in this section contain hints as to the role of
Christian parents and the place of their children in the apostolic
community, not alluded to in the o lkos passages .
United household - the Christian ideal (II Cor. 6;14-16). With
reference to a united household for example Paul exhorted the
Corinthians thus :
Be ye not unequally yoked together with unbelievers : for
what fellowship ( K' o ^ v cxj v i'ol ) hath righteousness with un
righteousness? and what communion hath light with darkness? .
. . And what agreement hath the temple of God with idols? for
ye are the temple ( ctos ) of the living God; as God hath
said, I will dwell in them, and walk in them; and I will be
their God, and they shall be my people.
"The most obvious application of such a prohibition," according to
J.H. Bernard, "is to intermarriage with the heathen, which was
Luke 1:1-4. II Cor. 6:14, 16.
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continually forbidden to the chosen people (see Deut. 7:3, Joshua
23:12, Ezra 9:2, Neh. 13:25). The divine ideal for the home is that
both spouses be Christians. Since the body is the temple of the Holy
Ghost (I Cor. 6:19), the home too, in a sense, becomes the temple or
shrine of the living God Cv. 16) as both parents accept and live under
the lordship of Christ. Union with an unbeliever not only impedes
communion and agreement between parents but also tends to hinder the
flow of God's grace to the children through the spiritual influences
of the home. This then is the first aspect of a \inited household:
union of the parents in Christ.
The second aspect that the word of God seems to reveal is that
the father is the head of his family in the Christian tradition (Ex.
6:14; Num. 7:2, 30:1; Deut. 5:23; Joshua 14:1, 19:51, 21:1, 24:15).
This is reflected in Ephesians 5:23, "For the husband is the head of
the wife, (and of the children implied) even as Christ is the head of
the ch^lrch : . . . " and in 6:4, "And , ye fathers , provoke not your
children to wrath: but bring them up in the nurture and admonition of
the Lord." From these verses it may be implied that the Christian
father, as the head of his house, is to take the initiative in the
training, discipline and spiritual instruction of his children. The
Christian ideal however, is not always realized as Jesus intimated in
Matthew 10:34-37 and Luke 12:51-53. For one reason or another the
gospel often divides families as I Cor. 7 and the case of Timothy seem
to illustrate.
J.H. Bernard, "Second Corinthians," The Expositor's Greek
Testament, III, p. 79.
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The divided household (I Cor. 7:12-17 and Acts 16 ;1, 3; ii
Tun. 1:5). Although baptism is not even mentioned in I Cor. 7:14 or in
the context, yet the statement of Paul has figured prominently in
conversations on baptism. The reference to the "holiness" of the
children of one or both Christian parents has given rise to the belief
that the baptism of these children has already taken place''"^� or that a
covenantal status and infant baptism are implied. It is necessary
therefore to examine the text and try to understand what Paul had in
mind when he wrote it.
The church at Corinth was troubled by many problems, one of
which was marriage. What should the members do in view of the imminent
return of Christ (I Cor. 7:29). In response to their inquiry Paul laid
down some guidelines in chapter seven for different groups in the
chxirch: (1) the marrieds , (2) the singles, and (3) widows. In verses
12-16 Paul spoke to the point of mixed marriages , marriages that were
contracted before the conversion of either the husband or wife with the
other spouse remaining an unbeliever. He ordained that the Christian
member of a mixed union should not on his own initiative seek to
dissolve the marriage simply because his or her spouse was an unbeliever.
The reason for this advice was twofold: (1) because the non-Christian
partner eventually might become converted (v. 16) and (2) because the
unbelieving spouse was consecrated by the Christian (v. 14) .
"For the unbelieving husband is sanctified by the wife, and the
unbelieving wife is sanctified by the husband: else were your children
Beasley-Murray, Baptism in the New Testament, p. 192.
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unclean; but now are they holy.""^^-^ Findlay explained Paul's thought
this way: "... man and wife are part of each other, in such a sense
(cf., 6:16f. by contrast) that the sanctification of the one includes
the other so far as their wedlock is concerned. "-"-^^ There seems to be
no reason to think that Paul meant that the unbelieving husband or wife
was saved by the faith of the believing spouse. Robertson observed:
Clearly he only means that the marriage relation is sanc
tified so that there is no need of a divorce. If either husband
or wife is a believer and the other agrees to remain, the mar
riage is holy and need not be set aside. This is so simple that
one wonders at the ability of men to get confused over Paul ' s
language .
This is in marked contrast to the Jewish law which required the
unbeliever to be put away (cf . , Ezra 9:1-10:44). Union with an
unbeliever is not grounds for separation or divorce. "... else were
your children unclean; but now are they holy" (v- 14c) . The common
ellipse of the condition eiT&L means "since, accordingly, if it is
' '
^
' 154
otherwise , your children are illegitimate ( clk cl Gcl^t a. ) .
" The
point that Paul established is that "defilement of the Christian by the
unbelieving partner would mean that the children of the union were
unclean, . . ."^^^ On the contrary, if the relations of the parents be
holy, the child's birth must be holy also (not illegitimate) .'''^^ To
�'"^^I Cor. 7:14. "For" = )rap expressing reason why the hus
band or wife is sanctified; "is sanctified" = yy^ c a. cr "r ol t , 3 pers.
sing. perf. ind. pass, of a\i a.i^c^ meaning to set apart, consecrate
or sanctify; by the wife or husband = ev Tj? vv a l or
o<6e}\�^ Cl3 , prep, with the dative may refer to means or place.
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Findlay, "First Corinthians," The Expositor's Greek
Testament, II, p. 826.
153
Robertson, Word Pictures in the New Testament, IV, p. 128.
"^^^Ibid. �'�^^Beasley-Murray- op. cit., p. 193.
156^ ^ ^Robertson, op. cit., p. 128.
179
this thought Robertson and Plummer added:
He (Paul) is not assuming that the child of a Christian
parent would be baptized; that would spoil rather than help his
argument, for it would imply that the child was not ^- ^ ^
till it was baptized. The verse throws no light on the question
of infant baptism. 1^7
Jeremias agreed that the holiness of the children in v. 14 does
158not rest on baptism. But he was perplexed by the fact that Paul
used the word gz>-< os without reference to baptism. So he set out
to show the relation between these two ideas and, in so doing, to infer
the practice of infant baptism at Corinth. Jeremias found the origin
of this concept of holiness which regarded "made holy" as a synonym of
"baptized in the language of Levitical purification and Jewish ritual,
159and the law conceming proselytes." Up to the time of the publica
tion of the German edition of his work, Jeremias said he agreed with
the conclusion of E. Me'negoz who, in answer to the question, "Did Paul
baptize children?" said "Yes and no. Yes, he baptized, along with
their parents, the children of Gentiles who were converted to
Christianity. No, he did not baptize the children born of Christian
160
parents." However,- he now claims he doubts the validity of this
position because it overlooked the fact that in Judaism all boys ,
whether born "in holiness" or not, were circumcised on the eighth day.
157
A.T. Robertson and A. Plummer, "I Corinthians," The
Intemational Critical Commentary, XXXII, ed. S.R. Driver and others
(2nd ed.; Edinburgh: T. & T. Clark, 1914), p. 142.
158
Jeremias, Infant Baptism in the First Four Centuries, p. 45.
Ibid. , p. 46.
160 ' ' A \ ...
E. Menegoz,"Tie bapteme des enfants d'apres les principes de
la theologie paulinienne , " Revue Chretienne, XXXI (1884), 242. Quoted
by Jeremias, op. cit., p. 47.
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Then he argued:
Since, as Col. 2:llf. tells us, in the Christian Church
baptism was the rite which replaced circumcision, we must con
clude that the fact that the children mentioned in I Cor. 7:14c
were 'holy' from their birth does not preclude the possibility
that they were baptized. . . . There is every probability that
the statement, 'For your children are holy' , no more excluded
the baptism of children on the eighth day.- in place of circvrai-
cision, than the saying, 'Your believing husband is holy',
excluded the later baptism of the husband. But here we cannot
get beyond conjecture. �'�^^
Jeremias' position seems vulnerable at the following points:
(1) It tries to prove something that doesn't need to be proved, if
I Cor. 7:14 and context are taken in their plain hermeneutical sense,
viz., that mixed marriages do not need to be dissolved because both the
unbelieving spouse and the children are consecrated by the believer.
(2) It infers from Col. 2:llf. that baptism replaced circiimcision which,
as was already seen, is an incorrect exegetical conclusion. (3) Given
the plain meaning of this passage, there is no more reason to suppose
that the infants and children at Corinth were baptized early in life
than that they were baptized later on, as the unbelieving spouse might
have been (v. 16) , in response to personal faith in Christ (see I Cor.
162
6:11). (4) Because Jeremias' position does not rise above conjecture
it is therefore unreliable and fails to contribute anything positive to
our knowledge of infant baptism in the New Testament.
Pierre Marcel viewed Paul's saying in I Cor. 7:14 not as a
direct proof of the baptism of children, but as a "confirmation of the
161
Jeremias, op. cit., pp. 47-48,
^^Webster defines conjecture as an opinion or judgement formed
"on what is recognized as insufficient evidence." Webster's Collegiate
Dictionary (5th ed. ; Springfield, Mass.: G. & C. Merriam Co., 1946),
162
p. 214
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covenant." with Calvin he believed this verse taught that the
children of believers were set apart from others by a sort of exclus
privilege, so as to be reckoned holy in the church. This privilege
flows from the blessing of the covenant by which the curse of sinful
nature is removed in such a way that those who were unholy by nature
164are consecrated to God by grace. "in the covenant the whole family
16 ^
IS reckoned to the believing parent." "if the children of the
believers are exempted from the common lot of mankind so as to be set
apart to the Lord," said Calvin, "why should we deny them the sign?""""^^
Elsewhere Calvin said, "Now if the truth of baptism is in them
(children) , how is it that we dare to deprive them of the sign, which
167
is something less and inferior?"
While I Cor. 7:14 does seem to reflect dimly the Old Testament
168
ritual conception of holiness, still there is really no indication
that either this or the Hebrew covenantal conception found in Rom.
ll:15ff. was in Paul's mind when he gave this advice to a Gentile
169
church as Calvin and Marcel affirmed. Furthermore, if Paul had been
confirming the covenant here in this verse it seems as though he would
163
Marcel, The Biblical Doctrine of Infant Baptism, p. 196.
164
John Calvin, Commentary on the Epistles of Paul the Apostle
to the Corinthians , I (Grand Rapids, Mich.: Wm. B. Eerdmans Publishing
Company, 1948) , p. 243.
^^^Marcel, op. cit., p. 198. ^^^Calvin, op. cit., p. 243.
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Calvin, Against the Anabaptists , Opera, VII, p. 62.
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See Numbers 15:20. ". . . the whole mass is consecrated,
sanctified," (Implied). Beasley-Murray, Baptism in the New Testament,
p. 195.
169
Marcel, op. cit., p. 197.
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have spoken more clearly of the fact. The simple import of the saying
seems to be that the unbelieving partner and the children are sancti
fied in the marriage rather than in or through the covenantal relation
ship. Also it would seem that mixed marriages, instead of affirming
the covenant principle, would tend to weaken it, especially those cases
in which the unbelieving husband of a believing wife is still alive and
opposes her (see I Pet. 3:1-6).
John Murray espoused the same belief as that of Calvin and
Marcel mentioned above. Commenting on I Cor. 7:14 he added:
It does not, of course, offer stringent proof of infant
baptism. But it does show that the children of a believer are
not in the same category, in respect of "sanctification", as
the children who have no Christian parentage. There is a
status or condition that can be characterized as "holiness",
which belongs to children in virtue of a parental relationship.-'-'^'-'
Granted that children of one or more believing parents do stand in a
different category or relation than children of non-Christian parentage.
But what is the nature of this relation? Because Murray was very
concerned about the "status" of the children of a believer, he thus
equated this status with "holiness." But he said not a word about the
"status" of the unbelieving parent who also was sanctified or holy.
Murray argued that it was the principle of sanctification of the
children of a believing parent, recognized in the apostolic tradition,
171
that underlay the ordinance of infant baptism. If this be so, then
the same principle should apply to the unbelieving spouse and \inderlie
his or her baptism as well. According to Paul there is no difference
between the child (or children) and the unbeliever with regard to the
Murray, Christian Baptism, p. 68. Ibid.
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type of holiness. For as Beasley-Murray logically observed:
Above all it is to be recognized that the holiness of the
child is commensurate with that of the \inbelieving parent; a
valid explanation of the former must account also for the latter.
"The unbelieving husband has become consecrated ( y} a.(TTa c )
in the wife ... as may be understood from the fact that your
children are consecrated" ( cCy l oc ) � It is impermissible to
draw a distinction between two conceptions of holiness here , on
the ground that the parent is said to be only 'Y'-'^ ^ ^
whereas the child is g os .^^-^
It is difficult to accept the premise that the sanctification of the
unbeliever would justify his baptism. It therefore seems best to see
the argument in I Cor. 7:14 as proceeding on the assumption that the
"holy" children in Corinth were not baptized, for they were in a
position comparable to that of the unbaptized parent�otherwise Paul
could not have argued from the status of the children to the status of
174
the unbelieving parent.
The matter of "status" or relation raises two important
questions: How are the unbelieving spouse and children sanctified? and
In what does this sanctification consist? A clue to the first question
may be found in the phrase "by the wife" ( 6v yuv^tKc ) and
"by the husband" ( <^ -r<^ a.S^X^'p )� F. Bflchsel has noted a
similarity between the expressions "in the wife" or "in the husband"
and the well known Pauline phrase "in Christ," suggesting that in each
case it is personal relationship that is m view. In that case as
"'�^^A. Richardson maintains that there is_ a distinction.
Introduction to the Theology of the New Testament, p. 359.
"^Beasley-Murray. Baptism in the New Testament, p. 193.
�"�^^Ibid. , p. 331.
""""^^F. Btlchsel, Der Geist Gottes im Neuen Testament (1926),
p. 293, n. 3. Cited by Beasley-Murray. p. 196.
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Beasley-Murray observed:
The sanctification of the \inbeliever tcikes place in the
fellowship of living with the believer, in the totality of
life's exchange that occurs in the marriage relationship.
The same would apply to the relationship of Christian parent
and child. 176
A niraiber of scholars and commentators have recognized this element in
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the Corinthian situation.
On the basis of this consideration it is possible to infer the
natxire of this sanctification or consecration and how it operates in
the home (either a divided or a united household) . Evidently behind
Paul's injunction urging the preservation of the mixed iinion is the
thought that the presence of just one believing parent in the family
creates a Christian atmosphere. This environment is permeated by
spiritual influences radiating from the godly life of the believer.
S.L. Johnson observed that even a mixed marriage conferred "privileges
such as the protection of God and the opportionity of being in close
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contact with one in God's family." Consequently the unbelieving
spouse and the children are set apart or sanctified in a manner which
would not be true of a family in which both parents are unbelieving.
By remaining together and exerting a godly influence it is possible
Beasley-Murray, op. cit., p. 196.
Windisch, "Zum Problem der Kindertaufe in Urchristentum,"
ZNW, XXVIII (1929), 121; T.S. Evans in The Speaker's Commentary on
I Corinthians, p. 288; Robertson and Plummer, "I Corinthians," The
Intemational Critical Commentary, XXXII, p. 142; Schneider, Die Taufe
im Neuen Testament, op. cit., p. 56; Schlatter, Paulus der Bote Jesu,
pp. 222f.; Wendland, "Die Briefe an die Korinther," NTD, p. 36.
S.L. Johnson, "First Corinthians," The Wycliffe Bible
Commentary , p. 608.
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that the believing partner may "save" the \inbelieving (v. 16) . And if
this happens it will be the result of "the grace of God, working
through the Christian in the daily sharing of married life."^'^'^ {Cf.,
I Pet. 3:lf.). In a similar manner, the children are also touched by
God's grace, being "under the sanctifying influence of their Christian
father or mother, with all the power for good that that involves . "''"^^
If this assumption and interpretation which views the consecration of
the unbelieving partner and children of v. 14 as coming through the
everyday spiritual relationship of the Christian parent is correct, then
there is no need to believe that this is a holiness that calls for the
baptism of infants and children.
It is this kind of home situation and atmosphere which seemed
to characterize Timothy's family (Acts 16:1, 3; II Tim. 1:5, 3:14-17).
In this connection two things may be noted: (1) the question of
circumcision and by implication that of baptism; and (2) the Christian
influences in Timothy's life. Timothy's mother, Eunice, was a Jewess
(Acts 16:1) as was probably his grandmother, Lois (II Tim. 1:5). His
father was a Greek and may have been an unbeliever. If so, this is a
good illustration of the mixed marriages Paul referred to in I Cor. 7.
It seems very likely that Timothy, his mother and grandmother were
converted to Christ on Paul's first missionary visit to Lystra and
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Derbe. In Acts 16:1 Luke affirmed that Timothy was a disciple and
that his mother had believed. In II Tim. 1:5 Paul acknowledged the
179 180
Beasley-Murray, op. cit., p. 196. Ibid., p. 197.
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Knowling, "Acts," The Expositor's Greek Testament, II,
p. 339.
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faith of Lois as well. No doiobt all three were baptized upon their
profession of faith in Jesus Christ. Luke was silent as to the age at
which Timothy was converted and baptized. We do know, however, that
when Paul visited Lystra again several years later on his second
missionary journey. Timothy was old enough to join Paul as a traveling
companion. Before leaving Lystra Paul "took and circumcised him
(Timothy) because of the Jews which were in those quarters : for they
knew all that his father was a Greek" (v. 3b) . It seems strange that
Timothy was never circximcised as an infant. In this regard Knowling
believed :
The marriage and the exemption of Timothy from the Mosaic
law may be regarded as typical of a relaxation of the exclusive
Jewish standard in Lycaonia and Phrygia, and an approximation
of the Jew to the pagan population around him, confirmed as it
is by the evidence of inscriptions. -^^^
Timothy's circumcision must be viewed as an exceptional case (cf . , Gal.
3:3f. and Col. 2:10-12). It was done as an expediency (Acts 16:3) as
Luke pointed out so that Paul's usefulness and that of Timothy would
not be impaired.
What then may be inferred or concluded about circumcision and
baptism from this incident in Acts? First, it can be assiomed that
Timothy was neither circumcised nor baptized as an infant because his
family did not come over to Christianity iintil he was a young person.
Second, in the light of Paul's teaching, it may be assumed that on
occasion he no doubt baptized those who had been circumcised in infancy
(Acts 18:8) but that he never circumcised those who were once baptized
into Christ, except Timothy. Third, while this account adds nothing to
Ibid.
187
our knowledge of infant baptism in the New Testament, it does offer
several more examples of believer's baptism.
The second idea that is reflected, especially in II Timothy 1:5
and 3:14-17, are the Christian influences that molded Timothy's life.
In these scriptures Paul alluded to the faith and, by implication, the
godly example of parent and grandparent. In the second place Paul
referred to the Holy Scriptures which Timothy had known ( olcSas )'^^^
from a child ( grro /3p cjio -us ) .^^^ Commenting on this hyperbolic
expression, N.J.D. White said that his (Timothy's) "knowledge of
Scripture was coterminus with the whole of his conscious existence. He
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could not recall a period when he had not known sacred writings . "
The third influential factor in Timothy's life was moral and religious
instruction (w. 14 and 16) . Paul exhorted Timothy: "Continue thou in
the things which thou hast learned and hast been assured of, knowing of
whom thou hast learned them;" (v. 14). In verse 16 Paul affirmed that
all scripture . . - was useful . . . for instruction ( TTac d" erca )
in righteousness. The active meaning of iracderc a. is upbringing,
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training, instruction. The same word is used in Ephesians 5:4 where
183 5" _r>
olScls I "2 perf. from obsel. �-c o , with the sense
of the present.
" The Analytical Greek Lexicon, p. 283. "Present
active indicative, progressive perfect reaching from a babe till now."
Robertson, Word Pictures in the New Testament, IV, p. 626.
184 5 N / '
Q-TTo fS. p i (b o-os , here and in Lioke 18:15 ^p �: os
means a partly grown child. The Analytical Greek Lexicon, op. cit.,
p. 73. "Only here in the Pastorals. This teaching from the fifth year,
covering the whole of Timothy's recollections." Robertson, op. cit.,
p. 626.
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White, "Second Timothy," The Expositor's Greek Testament,
IV, p. 174
186
Bauer, A Greek-English Lexicon of the New Testament, p. 608.
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It is translated "nurture." Based on the scriptures, the instruction
m the way of righteousness mentioned in v. 16 seems to refer back to
V- 14 and to "the things" that Timothy had learned. From whom did he
learn them? From Eunice, Lois and Paul himself.
Several conclusions may be dravm from II Timothy and Ephesians.
First, Christian parents and teachers are communicators of moral and
religious truth. Parents are not only to provide for their children
(II Cor. 12:14), discipline them (I Tim. 3:4, 12), and love them
(Titus 2:4) , but also bring them up (II Tim. 3:14-16) and nurture them
(Eph. 6:4) in spiritual things. Second, this upbringing or training
should begin early in childhood, from the time of conscious
recollection, if not before. Third, the purpose of Holy Scriptures and
training in righteousness during childhood is to make children "wise
unto salvation through faith which is in Christ Jesus" (v. 15) .
Final Conclusions
The place of infants and children in the teachings of Jesus and
in the apostolic church was noted in this chapter. Also examined here
and in the previous chapter were the four main indirect evidences most
often cited for infant baptism in the New Testament: (1) the blessing
of the children (Matt. 19:13-15); (2) the holiness of children (I Cor.
7:14); (3) Christian circimicision (Col. 2:11); and (4) Christian
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children (Eph. 6:4). As a result of this study the following con
clusions may be drawn: First, there is no clear evidence that infants
and small children were baptized or that they were not baptized. The
Dale Moody, Baptism: Fo\indation for Christian Unity
(Philadelphia: The Westminster Press, 1967), p. 276.
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closest one comes to real evidence that they may have been baptized is
in the "household" passages. However, when theological categories and
the New Testament significance of baptism are applied to this situation,
the baptism of infants seems incongruous. Even Cullmann admitted that
these passages "allow no unambiguous conclusion to be drawn, . . . They
are not effective proof of the practice of infant baptism in apostolic
.. ,,188times. Second, the argument for infant baptism from a missionary
situation so often employed seems futile. Using the analogy of
189 190
proselyte baptism, Jeremias and Cullmann argued that the infants
and children of believing heathen and Jewish adults coming over to
Christianity were baptized with their parents. But Moody observed that
if Jeremias was correct it was precisely in missionary baptisms that
infant baptism should first be found. Not even Jeremias found direct
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evidence for the practice before Tertullian. It is true that the
apostolic church was in a "missionary" situation, but it seems very
likely that it based its practice of making disciples and baptizing
them on the Great Commission rather than on proselyte baptism. Third,
following the example of Jesus in Matt. 19:13-15, the apostles may have
considered infants and children to be "of the kingdom of God" because
of their innocence. This could account for the apostolic silence
concerning their religious or spiritual status. Furthermore, there is
no hint that the apostles thought infants in the new dispensation
Cullmann, Baptigti in the New Testament, p. 24.
189
Jeremias, Infant Baptism in the First Four Centuries,
pp. 37-40.
190 191
Cullmann, op. cit., pp. 43f. Moody, op. cit., pp. 285-6.
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belonged to an on-going covenant of grace and that they should be
baptized in recognition of this fact. What they do seem to recognize
IS that there is now a new and better covenant with new conditions and
a new sign, and that salvation and baptism are predicated on individual
response. Fourth , there is no evidence that the apostles considered
infants and children to be members of the body of Christ, the church.
If they did and baptized children as the sign of entry into the church
as various traditions practice today, then infant baptism must have
meant incomplete membership in the church as it does today, until one
comes to personal faith. There seems to be no precedent for partial
membership in the New Testament. Fifth, according to Paul children
bom into a home where one or both of the parents are believers are set
apart, i.e. , sustain a special relationship to God and His people
because their parent (s) are Christians and because of the Christian
environment which surrounds them both in the home (and church by
inference) . The implication is that although these children are not
yet members of the fellowship of believers through the Spirit, never
theless they are connected to the Christian commxinity. They are the
recipients of all of the mighty spiritual influences that permeate and
emanate from these two divine institutions. Sixth, the New Testament
apostolic teaching is that children are to be brought up in the
instmction and warning of the Lord. This spiritual training in the
way of righteousness is based on the Holy Scriptures which are able to
make them wise unto salvation through faith which is in Christ Jesus.
In light of the silence of Jesus and of the apostles with
regard to the religious "status" of infants and children, could it be
that these little ones are in a position (see sixth conclusion)
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comparable to that of the catechumen in the early church which led to
personal faith in Jesus Christ and believer's baptism? In this case,
childhood instruction would not begin with baptism (infant) but would
have baptism as its goal.
Chapter 5
JOHN WESLEY'S BAPTISMAL VIEWS
In chapter one reference was made to the widespread interest
generated during the twentieth centirry in the subject of baptism both
from the ecumenical and the theological points of view. With regard
to the latter, scholars have devoted considerable attention not only
to a recovery of the New Testament doctrine of baptism but also to a
rediscovery of denominational understandings of Christian baptism
reflected in the writings of the sixteenth century Reformers. William
Hordern in an article, "Recent Trends in Systematic Theology," said:
An important theological development in recent years has
been the continuing progress made in rediscovering the Reformers.
. . . Inspired by the rediscovery of Luther and Calvin a number
of contemporary Methodists have been going back to rediscover
John Wesley.l
Yet, despite this growing interest in Wesley, scholars are far
-, �
2
from being unanimous in their inteirpretation of his baptismal views.
Canadian Journal of Theology, VII (1960), 86. Of the 53 works
cited by Chong Nahm Cho in "A Study in John Wesley's Doctrine of
Baptism in the Light of Current Interpretations," an unpublished
dissertation at Emory University, 1966, dealing with John Wesley and
the s\ibject of baptism, 18 are by American authors; 32 by British; 1
Canadian; 1 Norwegian and 1 French. Distribution by periods is as
follows: American, 19th century - 1. 20th century: 1900-49, 6;
1950-59, 4; 1960-69, 7. British, 19th century
- 7. 20th century:
1900-49, 9; 1950-59, 4; 1960-69, 8. Canadian, 19th century
- (T.G.
Williams) . Norwegian , 20th century - 1 (Harold LindstriJm) . French,
20th century - 1 (Maximin Piette) .
This may be due in part to the fact that Wesley left no
systematic presentation of his ideas regarding baptism. It is
generally recognized that Wesley was not a systematic theologian like
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And among non-scholars there seems to be a siobstantial lack of under
standing of what Wesley believed and taught about baptism. For these
reasons a fresh examination of Wesley's perspective on baptism is
undertaken. The purpose of this chapter is to examine four important
aspects of this perspective: (1) the Anglican heritage which Wesley
received; (2) his early views on baptism, particularly infant baptism
(3) Wesley's later views following his evangelical awakening, and
(4) Wesley's legacy to Methodism together with some final conclusions
THE ANGLICAN HERITAGE
The Link between Roman Catholicism
and Anglicanism
Anglicanism constituted one of the four branches of the
Protestant Reformation which appeared in the sixteenth century. W.R.
Cannon noted that, unlike Lutheranism, Calvinism and the Anabaptist
movement, Anglicanism did not arise as a direct result of religious
Calvin. (Cf . , I. Reist, "John Wesley's View of the Sacraments: A
Study in the Historical Development of a Doctrine," Wesleyan
Theological Journal, VI (Spring, 1971), 41. J. Parris, Wesley's
Doctrine of the Sacraments (London: The Epworth Press, 1963), p. 60.
Furtheimore, as Cannon observed, "... what he has written on the
subject serves more to confuse than to clarify the issue," The
Theology of John Wesley (New York: Abingdon-Cokesbury Press, 1946),
p. 127.
^In a recent survey (1974) conducted by the writer (among 75
ministers and 75 laymen) for the purpose of ascertaining the general
belief and practice with regard to infant baptism currently in Free
Methodism the following question was asked: Do you agree with Wesley
and the Church of England with regard to baptismal regeneration? Of
the 65 out of 75 ministers who replied, 6 answered "yes," 27 said "no
27 were uncertain, and 5 did not answer. Of the 41 out of 75 laymen
who replied, 4 answered "yes," 5 said "no," 27 were \incertain, and 5
did not answer.
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4
fervor. Consequently it did not have a religious founder in the sense
that Luther, Calvin, and Zwingli were founders of their religious move
ments.^ Although the English church did not have a spiritual founder
per se, the names of John Wyclif , before the onset of the Protestant
Reformation in 1517, and Thomas Cranmer and Richard Hooker, after
Luther, figure prominently in its early history.
An outstanding forerunner of the Reformation in England, John
Wyclif (1320? - 1384) , attracted much attention as a scholar and was
considered the ablest theologian of his time at Oxford. In 1376
Wyclif delivered a series of lectures entitled On Civil Lordship in
which he attacked the coriruption and interference of the Papal hier-
7
archy in the political life of the nation. Emboldened by widespread
support for his views , Wyclif embarked on yet more radical reformatory
activities and writings. In these he declared the script\ires were the
only law of the church, and that the church, contrary to popular
belief, was not centered in the Pope and the cardinals. The church
g
embraces the entire company of God's elect with Christ as its head.
Thoroughly convinced that the Bible was the law of God, Wyclif sought
9
to give it to the common people in their own tongue. This he did in
a translation which appeared in 1384, the year of his death. To take
the Gospel to the people he began sending out his travelling preachers,
Cannon, op. cit., p. 31, n. 7. Ibid.
Williston Walker, A History of the Christian Church (New
York: Charles Scribner's Sons, 1949), p. 298.
7
Kenneth S. Latourette, A History of Christianity (New York:
Harper and Brothers, 1953), p. 663-
8 9
Walker, op. cit., p. 299. Latourette, op. cit., p. 664.
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"poor priests" or Lollards as they were called. The Lollard movement
continued to grow after Wyclif 's death until its suppression by Henry
� 10
^V. From that time forward as Walker observed: "Wyclif s chief
influence was to be in Bohemia rather than in the land of his birth. "''��'�
Nevertheless a nucleus of "Wyclif ianism" remained in England until the
English attempt at reformation in the sixteenth century.
Though many influences made the birth of Anglicanism possible,
the Church of England was actually established by a political act of
13Parliament in 1534 under the direction of Henry VIII. The first
seventy-five years of Protestantism in England fall into four distinct,
yet stormy periods: (1) the political reformation under Henry VIII;
(2) the religious reformation \inder Edward VI; (3) the Catholic
14
reaction under Mary Tudor; and (4) the Elizabethan settlement. The
rise of the English Protestant party seemed to be more indigenous than
imported, to have been inspired more by Wyclif than by Luther. Walker
noted :
Like Wyclif, it looked to the state to reform the church,
. . . Like Wyclif, it valued the circulation of the Bible, and
came more and more to test doctrine and ceremony by conformity
to the Scriptures. As the German revolt developed, it came to
feel more and more continental influences.
A number of Englishmen assisted in carrying out the Reformation
10 ll-rl--0
Walker, op. cit., p. 301. Ibid.
12
Ibid., p. 401.
13
J.R. Green, History of the English People, II (New York:
Harper and Brothers, [n.d.]), pp. 155, 158-60.
^'^Earle Cairns, Christianity Through the Centuries (Grand
Rapids, Mich.: Zondervan Pioblishing House, 1954), pp. 356-362.
^^Walker, A History of the Christian Church, p. 405.
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in the Church of England, but the most prominent one during the reigns
16
of Henry VIII and Edward VI was Thomas Cranmer. Consecrated
Archbishop of Canterbury in 1533, Cranmer and his court moved quickly
to nullify Henry's marriage with Catherine, validate the marriage with
Anne Boleyn, and confirm Mary a legitimate heir. In 1535 Henry
declared himself to be "supreme head on earth of the English Church,"
17
and the breach with Rome was complete. Under the rule of Henry VIII,
Cranmer was influential in promulgating the Ten Articles , the first
doctrinal creed of the English Church. He also promoted the trans la-
18
tion and circulation of the Great Bible. The Ten Articles recognized
just three sacraments: baptism, penance and the Eucharist, and
declared that justification was by faith, but also by confession,
19
absolution and good works. The Six Articles, passed by Parliament
in 1543 over the opposition of Cranmer, represented a revised edition,
and were much closer to the Catholic position than the Ten Articles.
However, Cranmer 's most significant contribution came during
the reign of Edward VI. In 1549 an Act of Uniformity was passed by
Parliament requiring the clergy to use a Book of Common Prayer which
20 ^ . ,
was drawn up by a commission headed by Cranmer. A second or revised
edition of the Prayer Book, issued in 1552, moved much further in the
direction of Protestantism. This was followed in 1553 by the promul
gation of the Forty-two Articles of Religion which gave the doctrinal
position of the Church of England. Reflecting the influence
of
�'�^Latourette, A History of Christianity, pp. 800-1.
�'�^Ibid., pp. 801-2. �'�^Ibid., pp. 804-5.
""�^alker, op. cit., p. 406. ^^Latourette , op. cit., p. 806.
^���Ibid., p. 807.
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Reformed theological ideas, their formulation was largely the work of
Cranmer. Walker noted: "Though moderate for the period, they were
22
decidedly more Protestant in tone than the Prayer Book." Although
Cranmer vacillated somewhat in his Protestant faith in the face of
imprisonment, excommunication and certain death, still he left a
lasting imprint on Anglican liturgy and theology.
Another Anglican clergyman who made a significant contribution
was Richard Hooker (c. 1554-1600). Notable among Hooker's writings
was his Laws of Ecclesiastical Polity, a reasoned defense for the
Church of England as constituted under the Elizabethan settlement
against the attacks of the Puritan Presbyterians on the one hand, and
23
against the Roman Catholics on the other. P.E. More believed that
Hooker, perhaps more than any other man, set the course for the
Anglican communion "as an independent branch of the Church Universal
. with a positive doctrine and discipline of its own and a definite
24
mission in the wide economy of Grace." Commenting on the contribu
tion of Hooker, Cannon said:
On the fotindation which he laid the divines of the seven
teenth century built the structure of their theology; and, as
we look back on that structure today, we see it, . . . as an
honest attempt to steer a middle course between the extremes
of
Roman Catholicism and radical Protestantism.
25
One Roman Catholic extreme which Anglicanism rejected was the
22
Walker, op. cit., p. 410.
23
Latourette, op. cit., p. 812.
^"^P.E. More, "The Spirit of Anglicanism," in Anglicanism: The
Thought and Practice of the Church of England, Illustrated from
the
Religious Literat\ire of the Seventeenth Century, ed. P.E. More and
F.L. Cross (London: S.P.C.K., 1957), p. xix.
Cannon, op. cit., p. 32.
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ex opere operato view of conferred grace. According to this view
regenerating grace is infused into the soul, independent of the faith
of the recipient. Summarizing the Catholic position. Hooker took issue
with the Church of Rome when he said:
The infusion of grace ... is applied to infants through
baptism, without either faith or works, and in them it really
taketh away original sin, and the punishment due unto it; it is
applied to infidels and wicked men in their first justification
through baptism, without works, yet not without faith; and it
taketh away both sins actual and original, together with all
whatsoever punishment eternal or temporal thereby deserved. 26
But, although the Church of England rejected the ex opere operato view
of salvation and differed from the Roman church over the role of the
27
sacraments in the process of salvation, yet it retained the baptismal
regeneration element in Roman Catholicism. Baptismal regeneration is
"the belief that in baptism sin is washed away and the new nature
bom . "
Baptismal Regeneration in
Anglicanism
That the Church of England avoided the Protestant extreme which
26
Hooker, Works , II (Oxford: The Clarendon Press, 1890) , pp.
604-5. Bom in 1554, during the Council of Trent, 1545-1563, Hooker in
his "A Leamed Discourse of Justification, Works, and How the Founda
tion of Faith if Overthrown," may very well be reflecting the spirit
of the Counter-reformation Tridentine pronouncement concerning the
sacramental effect of baptism. (Cf., Session vii, de baptismo, canon
xiii.
27
Contrasting the Roman Catholic view of the sacraments with
the Anglican view Cannon observed: "The sacraments, then, must be
understood, not in the sense of supematural operations which in them
selves confer on man the right to be justified by God regardless of
his moral achievements , but rather as supernatural operations which
enable man to perform moral goodness which cause God to appropriate
unto him the merits of His Son and to pronounce him justified." The
Theology of John Wesley, pp. 42-3.
28
John Line, "Regeneration," An Encyclopedia of Religion, ed.
Virgilius Ferm (New York: The Philosophical Library, 1945) , p. 644.
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made baptism a mere symbol or token while at the same time embracing
the concept of baptismal regeneration is seen in this statement by
Hooker :
Although ... we make not baptism a cause of grace, yet
the grace which is given them with their baptism doth so far
forth depend on the very outward sacrament, that God will have
it embraced not only as a sign or token . . . but also as an
instrument or mean whereby we receive grace, . . .29
Speaking of the three benefits commonly bestowed through the sacrament
Hooker affirmed:
Baptism is a sacrament which God hath instituted in his
Church , to the end that they which receive the same might
thereby be incorporated into Christ, and so through his most
precious merit obtain as well that saving grace of imputation
which taketh away all former guiltiness as also that divine
virtue of the Holy Ghost, which giveth to the powers of the
soul their first disposition towards future newness of life. 30
To be sure baptism is not absolutely necessary to salvation as in the
Catholic scheme, but it is the usual means for obtaining it as Hooker
pointed out."^"*" A.E. Taylor seemed correct, therefore, when he affirmed
that "the Augustinian influence shows itself strongly in the first
32
great English divine after the Reformation, Hooker." In another
place Hooker connected baptismal regeneration with infants by
affirming:
For when we know how Christ in general hath said that of
such is the kingdom ... and do withal behold how his providence
hath called them unto the first beginnings of eternal life, and
presented them at the wellspring of new birth wherein original
sin is purged, ... we should not be thought to utter at the
29 30
Hooker, op. cit., p. 10. Ibid.
31
Ibid. , p. 16.
�^^A.E. Taylor, Platonism and Its Influence (New York: Longmans,
Green and Co., 1932), p. 26.
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least a truth as probable and allowable in terming any such
particular infant an elect babe: . . .^^
Jeremy Taylor confirmed the Anglican view that we receive the Holy
Spirit through the waters of baptism and thereby the removal of
original guilt, admission into the church and regeneration.'^'* Article
twenty-seven of the Thirty-Nine Articles of Religion also tends to
bear this out.^^ So on the eve of the eighteenth century Hooker's
position with regard to baptism seemed to be normative for the Church
36
of England.
;7ESLEY'S EARLY VIEWS ON BAPTISM
Samuel Wesley's Position
Samuel Wesley, a loyal priest of the Church of England, serves
as the connecting link between the Anglican theology of the seventeenth
centuiry and his son, John, whose life spanned most of the eighteenth
century. In fact, there is good reason to believe that Samuel's own
doctrinal position had much to do with shaping the theological views of
his children.
In harmony with the Anglican conception of the period, the
37
elder Wesley accepted the sacraments as divme instruments "appointed
33
Hooker, op. cit., pp. 48-49.
Jeremy Taylor, The Whole Works, I (London: Henry G. Bohn,
1867), pp. 126, 128-130.
35
Henry Wheeler, History and Exposition of the Twenty-five
Articles of Religion of the Methodist Episcopal Church (New York: Eaton
& Mains, 1908), pp. 38-9.
36
Cannon, op. cit., p. 42.
37
Particularly Baptism and the Eucharist. Of the two sacra
ments (Thirty-nine Articles , art. xxv.), "baptism signifies that God
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for our perfection in Grace, as well as our conquest over ' ""^^our sms.
That is to say the purpose of the sacraments was to aid man in working
out his salvation.
"^^
On the matter of baptism in particular, Samuel believed that
the first fruit of the benefits of baptism is that it "washes away the
J � . 40
damning guilt of original sin," and that the child is "by the laver
of regeneration in baptism, received into the number of God's
41
children." He goes on to say, "By water then as a means, the water
of Baptism, we are regenerated, or born again, whence it is called the
42
washing of regeneration." This would seem to indicate that Mr.
Wesley believed a real doctrine of baptismal regeneration. It is
interesting to note that while Samuel and the Anglican Church no doubt
believed that the benefits of baptism were applicable to adults, they
were spoken of as applying primarily to infants or children. These
same ideas regarding baptism were later to find their way into a
43
Treatise on Baptism by John Wesley, which, as L. Tyerman observed.
washes man thoroughly and purifies him from all sin, original and
actual," (art. xxvii) "and enables him to begin the course of his
Christian life; while the . . . Lord's Supper . . . signifies that God
confirms and strengthens and keeps man in the Christian life and
causes him to perform good works" (art. xxviii) . Cannon, The Theology
of John Wesley, p. 42.
38
Samuel Wesley, The Pious Commiinicant Rightly Prepar'd; or a
Discourse Conceming the Blessed Sacrament, to Which Is Added, A Short
Discourse of Baptism (London: Flower-de-luce, 1700), p. 183.
39
Cannon, op. cit., p. 47.
40
Samuel Wesley, op. cit., p. 197.
41 42
Ibid., p. 201. Ibid., pp. 204-5.
Tyerman thinks it "somewhat strange that he should republish
the treatise without the least reference to its original author."
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was "nothing less or more than his father's 'Short Discourse of
�
I 1,44Baptism' " appended to The Pious Communicant Rightly Prepar'd
originally published in 1700.
John Wesley's Position Before
His Evangelical Awakening
in 1738
Personal references of John Wesley to his views of baptism
before his evangelical awakening are rare. The few that are found,
though, seem to point in the direction that Wesley regarded baptism as
an efficacious means of grace, and believed that in baptism God washes
away man's sins. In his "A Collection of Forms of Prayer, For Every
Day in the Week," first piiblished in 1733, Wesley wrote: "I magnify
thee for granting me to be born in thy Church , and of religious
parents; for washing me in thy baptism, and instructing me in thy
46
doctrine of truth and holiness; ..."
The other reference is found in his Journal under the date of
May 22, 23, and 24, 1738. The entry begins like this: "What occurred
47
on Wednesday the 24th, I think best to relate at large, after
48
premissing what may make it the better xinderstood ..." What
44
Luke Tyerman, The Life and Times of Samuel Wesley, M.A.
(London: Simpkin, Marshall & Co., 1866), p. 239.
^^Ibid.
46
A part of the Sunday evening prayer. The Works of John
Wesley, XI (Grand Rapids, Mich.: Zondervan Piiblishing House, 1958),
p. 207. Hereafter referred to as Works .
47
An allusion to Wesley's evangelical awakening which took
place at a Moravian meeting in Aldersgate Street about a quarter before
nine in the evening.
48
John Wesley , The Journal of the Rev. John Wesley, A.M. , I ,
ed. Nehemiah Cumock (London: The Epworth Press, 1911) , p. 465.
Hereafter referred to as Journal.
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follows is a thumbnail sketch of the first thirty-five years of
Wesley's life. The entry is divided into sixteen sections, each
corresponding to a distinct phase in his early life or to a separate
step in his search for peace with God. In the first section he wrote:
I believe, till I was about ten years old I had not sinned
away that 'washing of the Holy Ghost' which was given me in hap-
tism; having been strictly educated and carefully taught that I_
could only be saved 'by universal obedience, by keeping all the
commandments of God;' in the meaning of which I was diligently
instructed.
This statement is both illuminating and intriguing. From it, it
appears that Wesley's understanding of the nature and significance of
the sacrament of baptism, as Parris pointed out, is "very much in line
with the general Anglican belief of the time."^^
What may be concluded from these few, brief statements of John
Wesley? Just this: First, Wesley's early views on baptism were
molded by his Anglican heritage received through his parents. Second,
there seems to be little doiibt, if any, but that Wesley, prior to his
evangelical awakening, espoused the Anglican teaching of baptismal
regeneration.^''" Third, the concepts of being born in the church and
being washed in baptism were very closely identified in Wesley's early
thinking. Fourth, for the first thirty-five years of his life Wesley
apparently believed that it was possible for a person not to lose the
gracious effects received in his baptism throughout his life, if the
person attended continuously to the sacrament of Holy Communion, kept
Ibid. (Underline mine.)
^^Parris, John Wesley's Doctrine of the Sacraments, p. 30.
^"""U. Lee, The Lord's Horseman (New York: Abingdon, 1939),
p. 187.
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all the commandments of God, and did good works. Fifth, according to
Wesley's own admission this state of not losing or not sinning away
^at 'washing of the Holy Ghost' characterized the first ten years of
his life. This point raises two fascinating questions: (1) Was
Wesley's tenth year more or less the age at which he became morally
aware of sin and wrong-doing?, and (2) Could it be that these first ten
years that Wesley referred to correspond to the theological and
psychological conception known today, and accepted by most evangelicals,
as childhood innocence, previously alluded to in chapters three and
four? These questions will be discussed again in chapter seven.
Meanwhile, consideration will now be given to Wesley's later views on
baptism.
WESLEY'S LATER VIEWS ON BAPTISM
The one question that has perplexed Wesleyan scholars in
particular is. Did Wesley believe in the doctrine of baptismal
regeneration following his evangelical awakening and, if so, did he
ever change his view? In approaching this question and studying the
evidence two things should be kept in mind. First, when Wesley had
his religious experience at Aldersgate he did not cease being an
Anglican. Not only was Wesley born and reared in the Anglican
communion, he labored and died within its fold. Second, neither did he
52
cease being a churchman. To the end of his life he continued to have
52
T.G. Williams thinks that Wesley turned from a high to a low
churchman in 1738 because of his new-found emphasis on faith and the
new birth. Methodism and Anglicanism in the Light of Scriptures and
History (Toronto: William Briggs , 1888), p. 42. Others, however, feel
that Wesley remained a high churchman after 1738. See J.E. Rattenbury,
Wesley's Legacy to the World (Nashville: Cokesbury Press, 1928),
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a high regard for the doctrines (as expressed in the Thirty-nine
Articles of Religion) , polity and liturgy of his Church.
In this section two topics of major importance bearing upon the
subject of infant baptism in Wesleyan theology will be discussed. One
has to do with the question of baptismal regeneration; the other with
the grounds of infant baptism. With regard to the first, Wesley's
references to baptism (primarily infant, but also adult) during the
period 1738-1791 will be dealt with in chronological sequence in order
to see if there are any significant developments or changes in Wesley's
thought. The work of interpreting Wesley's views on baptism must
depend almost exclusively on Wesley's own writings, because of wide
divergence of interpretation among scholars.
The Question of Baptismal
Regeneration
Sermon; The Means of Grace - 1739. In this sermon Wesley does
not include baptism among the stated means of grace. This is probably
because "practically all those of whom Wesley was thinking had already
54
been baptized in infancy. " Nevertheless what Wesley said about the
p. 175, J.C. Bowman, The Sacrament of the Lord's Supper in Early
Methodism (London: Dacre Press, 1951), p. 57. (Cf . , Irwin Reist, "John
Wesley's View of the Sacraments: A Study in the Historical Development
of a Doctrine," Wesleyan Theological Journal, VI (Spring, 1971),
47-54) .
53
Richard Green, The Works of John and Charles Wesley: A
Bibliography (London: CH. Kelly, 1896), No. 376, p. 223. Also
Journal , II, 274-5; Wesley, "Minutes of Some Later Conversations,"
Works , VIII, 280; The Letters of John Wesley (London: The Epworth
Press, 1931), VI, 28; VII, 28, 163. Hereafter referred to as Letters.
E.H. Sugden, Wesley's Standard Sermons, I (3rd ed.; London:
The Epworth Press, 1951), p. 242, fn. Hereafter referred to as
Seirmons .
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function of the "means" of grace no doubt applies to the sacrament of
baptism as well. He wrote:
Settle this in your heart, that the opus operatum, the
mere work done, profiteth nothing; that there is no power to
save but in the Spirit of God, no merit but in the blood of
Christ; that, consequently, even what God ordains, conveys no
grace to the soul, if you trust not in Him alone. On the
other hand, he that does truly trust in Him cannot fall short
of the grace of God, even though he were cut off from every
outward ordinance, . . .^5
Here Wesley plainly rejected the Roman Catholic view of baptism which
holds that when the water and the formula are properly connected, the
sacrament produces its own washing and regenerating effects ex opere
56
operato apart from faith in Christ. The same view is expressed in
Popery Calmly Considered where Wesley affirmed, "In order to our
receiving grace, there is also required previous instruction, true
repentance, and a degree of faith; and even then the grace does not
spring merely ex opere operato. "^"^
Earlier in the sermon on The Means of Grace Wesley made it
clear: "All outward means whatever, if separate from the Spirit of
God, cannot profit at all, . . . Whosoever, therefore, imagines there
58
is any intrinsic power in any means whatsoever, does err greatly."
As a result of Aldersgate, Wesley now saw the means of grace (including
baptism) as channels whereby the saving grace of God is mediated to the
^^Ibid., p. 259.
S.M. Jackson and others. The New Schaf f-Herzog Encyclopedia
of Religious Knowledge, I (New York: Funk and Wagnalls Company, 1908),
p. 437.
57
Works , X, 149. The tract Popery Calmly Considered was
written in 1779.
58
Sermons , I, op. cit., p. 243.
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believing heart through the Holy Spirit. But, while the new element of
faith is required of adults, it is noticeably absent in relation to
infants. "Infants, indeed, our Church supposes to be justified in
baptism, although they cannot then either believe or repent. "^�
Sermon; The New Birth - 1743. From his discussion of why, how
and to what end we must be born again, Wesley drew several important
inferences related to his adult hearers. "First, it follows, that
6 1
baptism is not the new birth; they are not one and the same thing."
He sought to distinguish the sign from the thing signified by quoting
for his listeners from the Church of England Catechism:
Q. 'What meanest thou by this word, sacrament? A. I mean an
outward and visible sign of an inward and spiritual grace.
Q. What is the outward part ... in baptism? A. Water,
wherein the person is baptized, ... Q. What is the inward
part, or thing signified? A. A death unto sin, and a new birth
unto righteousness. ' ^2
Then Wesley added emphatically, "Nothing, therefore, is plainer, than
that, according to the Church of England, baptism is not the new
birth." However, m interpreting the Catechism in this manner,
Wesley did violence to the Anglican teaching on the subject, as Cannon
pointed out,^^ because the Church of England looked upon regeneration
and baptism as concomitant elements of one single act. That the people
who heard Wesley also viewed being "bom again" as simultaneous with
baptism is reflected in the common objection, "Has he (so and so) not
59 It
J. Wesley, "A Farther Appeal to Men of Reason and Religion,
Works, VIII, 52. (Written in 1744 and 1745.)
^^Ibid. ^^Sermons , II, 237.
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Ibid., pp. 237-8. Ibid.
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Cannon, The Theology of John Wesley, p. 127.
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been baptized already? He cannot be born again now," raised by
Wesley at the close of this sermon.
A second inference drawn by Wesley is that a person may deny
his baptism through sinful acts and thus stand in need of the "new
birth." He affirmed:
You deny it by every wilful sin; by every act of unclean-
ness, drunkenness, or revenge; by every obscene or profane word;
by every oath that comes out of your mouth. ... I answer, be
you baptized or unbaptized, you must be born again. 67
The third inference is "that as the new birth is not the same
thing with baptism, so it does not always accompany baptism: they do
68
not constantly go together." He continued: "A man may possibly be
'bom of water, ' and yet not be 'bom of the Spirit. ' There may some-
.,69
times be the outward sign, where there is not the inward grace.
Evidently Wesley was referring to adults for he added:
I do not now speak with regard to infants: it is certain
our Church supposes that all who are baptized in their infancy
are at the same time bom again; and it is allowed that the
whole Office for the Baptism of Infants proceeds upon this
supposition. Nor is it an objection of any weight against
this, that we cannot comprehend how this work can be wrought
in infants. For neither can we comprehend how it is wrought in
a person of riper years. But whatever be the case with infants,
it is sure all of riper years who are baptized are not at the
same time bom again. 70
If one accepts Wesley's plain reasoning he is led to these conclusions:
(1) Wesley seemed to accept without question the church's teaching
regarding the baptismal regeneration of infants; (2) he upheld the
Office for and practice of baptizing infants; (3) he bmshed aside the
^^Sermons , II, op. cit., p. 241. ^^Ibid. , p. 242.
^"^Ibid. ^^Ibid., p. 238.
^^bid. ^�Ibid.
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chief objection to the church's doctrine of baptismal regeneration of
infants by arguing that one cannot understand how the new birth is
wrought in adults either; (4) for the first time Wesley seemed to
indicate that he held two different understandings of regeneration in
relation to baptism. With respect to infants, it appears Wesley con
tinued to hold the traditional view of the church, namely baptismal
regeneration. With respect to those of riper years, he believed that
the new birth is not concomitant with, nor does it always accompany
baptism.
Why did Wesley not disavow the teaching of baptismal regenera
tion for infants following his spiritual awakening? Possibly because
of his loyalty to "the f\indamental doctrines of the Church, clearly
71
laid down, both in her Prayers, Articles, and Homilies." G.A. Turner
is of the opinion that Wesley's reluctance to give up this position is
a measure of how much he was "under the influence of church tradition,
72
or an inherited theology."
Sermon; The Marks of the New Birth - 1743. In response to
the question, "What is meant by the being bom again . . . What is
implied in being ... a child of God, or having the Spirit of
adoption?," in the introduction to this sermon, Wesley replied;
These privileges, by the free mercy of God, are ordinarily
annexed to baptism (which is thence termed by our Lord in a
preceding verse, the being 'born of water and of the Spirit" .
73
71
Journal, II, 274-5. (Written in 1739.)
G.A. Turner, "Infant Baptism in Biblical and Historical
Context," Wesleyan Theological Joumal, V (Spring, 1970), 19.
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Sermons , I, op. cit., p. 283. (Italics mine.)
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At the close of the sermon Wesley warned his hearers not to say in
their hearts, "I was once baptized, therefore I am now a child of
74
God." He exhorted:
Lean no more on the staff of that broken reed, that ye
were bom again in baptism. Who denies that ye were then made
children of God, and heirs of the kingdom of heaven? But, not
withstanding this, ye are now children of the devil. Therefore,
ye must be born again. . . . Your only hope is this,�that
those who are now the children of the devil, . . . may receive
again what they have lost, even the 'Spirit of adoption, crying
in their hearts, Abba, Father! '75
The tension between infant regeneration and adult new birth noted in
the preceding sermon is evident here as well. On the one hand, Wesley
affirmed that the privileges of new birth, sonship and adoption were
bestowed in infant baptism. Yet, on the other hand, they may be lost
or deliberately sinned away so that the person is in need of being
bom anew. Loss of these blessings seems to be akin to denial of one's
76
baptism. Cannon resolved this tension in Wesley by affirming that
his "acceptance of the efficacy of infant baptism is just an acceptance,
77
and nothing more." But the problem seems to be deeper than this.
Wood agreed with Cannon but gives a more satisfying answer to the under
lying question when he said:
The logic of his preaching about regeneration might have
been expected to draw him away from the traditional Anglican
belief about infant baptism. But he shrank from the full im
plications of his own message, since he felt that as an evan
gelist his point could still be made on the score of forfeited
grace. Whether this latter argument was truly scriptural is
open to question. 78
74 75
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A.S. Wood, The Burning Heart (Grand Rapids, Mich.: Vftn. B.
Eerdmans Publishing Company, 1967), pp. 248-9.
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Tract: A Farther Appeal to Men of Reason and Religion -
79
1744-45. Begun in 1744 and finished late in 1745, this tract is a
sequel to An Earnest Appeal to Men of Reason and Religion. As the
title implies, the pamphlet is Wesley's defense of (1) the doctrines
he teaches, (2) the manner of teaching them, and (3) the effects which
80
are supposed to follow from teaching these doctrines in this manner.
In explaining the doctrines of justification by faith alone, salvation,
faith and the new birth as he taught them, they are made to appear to
be identical with the teaching of the Church of England.
Referring to the initiation of salvation in a person Wesley
remarked :
The first sowing of this seed I cannot conceive to be other
than instantaneous; . . . This beginning of that vast, inward
change, is usually termed the new birth. Baptism is the outward
sign of this inward grace, which is supposed by our Church to be
given with and through the sign to all infants, and to those of
riper years, if they repent and believe the gospel.
Once again one sees this two-fold \inderstanding and application of
baptism and regeneration recurring in Wesley's writings. Wesley
repeated the above eitphasis farther on when he said:
Infants, indeed, our Church supposes to be justified in
baptism, although they cannot then either believe or repent.
But she expressly requires both repentance and faith in those
who come to be baptized when they are of riper years.
Another recurring emphasis in this tract is that of the loss of
grace in those once baptized and their present need for the
new birth.
Still troiobled by those who refused to accept this teaching Wesley
said:
^^L. Tyerman, The Life and Times of John Wesley, M.A. , I (New
York: Harper and Brothers Publishers, 1872), p. 504.
80
Works, VIII, op. cit., p. 46.
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But how extremely idle are the common disputes on this head!
I tell a sinner, 'You must be born again.' 'No,' say you: 'He
was born again in baptism. Therefore he cannot be born again now.'
. . . What, if he was then a child of God? He is now manifestly achild of the devil, . . . Therefore, do not play upon words. He
must go through an entire change of heart.
What may be inferred from these statements of Wesley? First,
Wesley not only defended his doctrines but he sought to show that they
were in basic harmony with those of his church by citing excerpts from
84her Liturgy, Articles and Homilies. Second, with reference to
baptism and its relation to justification or regeneration, Wesley
cited the teaching of the Church of England just as if he were in full
agreement with it. For example, he seemed to still believe in the
efficacy of infant baptism, i.e., that the regenerating grace of God is
given with and through that sign (baptism) to all infants , independent
of faith of which they are incapable. With respect to unbaptized
adults, the same regenerating grace is conveyed to them as well, if
they repent and believe the gospel. Within this context the only point
at which Wesley seemed to differ with his church and countrymen is in
his insistence that those who were baptized in infancy and have lost
that original grace must be reborn. This demand and emphasis on the
new birth in Wesley's preaching stemmed from the realism of their
85
present wayward condition before God.
Letter: To Gilbert Boyce, a Baptist Minister - 1750. Wesley
first met Boyce on July 5 , 1748 when the latter engaged him in
Ibid. , p. 48.
84
Ibid., pp. 48f., where Wesley considers "the principle
objections which have lately been made against these doctrines."
85
Wood, The Burning Heart, p. 248.
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86conversation over baptism. From that time to the date of this letter
(May 22) the two corresponded with each other. Apparently Boyce
insisted that immersion was necessary to salvation, and Wesley replied
that the mode was not important but rather the inward grace symbolized
by baptism. For in this letter Wesley remarked: "You think the mode
of baptism is 'necessary to salvation": I deny that even baptism
itself is so; if it were, every Quaker must be damned, which I can in
87 88
no wise believe." In the true spirit of catholicity Wesley chided
Boyce for being so narrow as to insist that only immersed persons can
be saved. Furthermore, Boyce had criticized Wesley for embracing
opinions and practices (infant baptism among others implied) which are
89
not in harmony with the Word of God. To this Wesley replied:
I am not conscious of embracing any opinion or practice
which is not agreeable to the Word of God, and I do believe the
doctrine, worship, and discipline (so far as it goes) of the
Church of England to be agreeable thereto.
Twenty years later (1770) Boyce published a tract entitled "A
Serious Reply to the Reverend Mr. John Wesley in particular, and the
People called Methodists in general" which sheds further light on the
controversy between himself and Wesley. He wrote:
You are entirely mistaken: I think no such thing. It is
not so much the mode of baptism as baptism itself I insist upon
. . . You call that baptism which is no baptism, nor hath any
� Ql
resemblance or likeness to it.^-^
At the heart of this debate were two issues: mode of baptism and
Joumal , III, p. 360.
^"^Letters, III, p. 36.
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See Wesley's sermon on the "Catholic Spirit," Sermons , II,
pp. 126-146 and Sugden 's footnote, pp. 135-6.
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proper subjects for baptism. Wesley was right in calling into question
Boyce 's stand on immersion as being essential to salvation. To Boyce,
Wesley seemed incongruent in affirming that all his practices, includ
ing infant baptism, were in harmony with the scriptures. No doubt it
was Wesley's strong tie to his church together with his continuing
emphasis on baptismal regeneration in the face of his evangelical
preaching that made him appear "Romish" in the eyes of Baptists and
other dissenters. On the other hand Wesley's insistence on baptized
adults needing to be born again brought him into conflict with Anglican
92
churchmen.
It is conceivable that Wesley's statement, "You think the mode
of baptism is 'necessary to salvation'" noted earlier, may reflect a
changing attitude on Wesley's part toward baptismal regeneration.
However, from the context of the statement, with Baptists and Quakers
in view, it appears that Wesley was speaking only of the baptism of
believers. Moreover, from Boyce 's attack on Wesley in 1770 it seems
likely that Wesley did not change his view with regard to infants. He
continued to practice infant baptism, and by implication, continued to
believe in baptismal regeneration.
Essay; Thoughts Upon Infant Baptism - 1751. In 1751 Wesley
republished an essay entitled Thoughts Upon Infant-Baptism, extracted
from a Late Writer (Bristol, M.D. CC. LI.). On page 11 Wesley referred
93
to Dr. Wall as the writer. According to Green, this tract was taken
92 �
See the letter to the Reverend Mr. Potter, Vicar of
Reymerston in Norwalk. Letters , IV, pp. 37-45.
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Green, The Works of John and Charles Wesley, No. 149, p. 72.
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mainly from The History of Infant-Baptism by B. Wall, Vicar of Shoreham
in Kent.
It is interesting to note that in the introduction the writer
called attention to the fact that "the Baptism of Infants has been a
troublesome Dispute almost ever since the Reformation: . . ."^^
Because it was still an issue in his day he proposed to "rehearse a few
Argtmients commonly used to vindicate the Practice of Baptizing
95
Children." The grounds of infant baptism herein set forth by the
writer will be examined later on. Right now our concern is with his
ideas regarding baptism and regeneration quoted by Wesley with approval.
In this essay it is argued that baptism is the Christian
equivalent of circumcision (Gal. 3:27; Col. 2:11-12) and hence like
circumcision should be applied to children. "Baptism and Circumcision
signify the same thing, i.e., the Removal of Sin: one by Cutting off,
96
and the other by Washing away." The writer went on and apparently
attempted to siibstantiate the doctrine of baptismal regeneration by
numerous quotations from the early Church Fathers . He quoted Irenaeus
that all baptized persons "are regenerated unto God: infants, youth
97
and adults:" (Adv. Haer, II, 3). Irenaeus and Clement of Alexandria
elsewhere are said to equate regeneration with baptism even suggesting
98
that Jesus Himself was regenerated when he was baptized by John. The
latter idea certainly reflects an imperfect understanding of Christ's
baptism on the part of these early patristic writers. Clement alone.
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Wall, Thoughts Upon Infant-Baptism, p. 3.
^^Ibid. ^^Ibid., p. 5,
^^Ibid. , p. 11. ^^Ibid.
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in one of his writings, declared that "Regeneration is the Name of
n � It 99Baptism" (Paedagog, I, 6). Dr. Wall continued by citing Origen and
Ambrose that baptism removes in infants the pollution of our birth
(Homily on Luke 14) or the "Pollution of Sin" (Comm. on Rom. 5)
and thereby "are reformed back again from Wickedness [or a corrupt
state] to the primitive State of their Nature" (Ambrose on Luke
1:17).
The question naturally arises. Why did Wesley reproduce this
tract? Unfortimately , there is no certain answer. It may be because
103
Wesley was under attack from Baptists and Anabaptists on the matter
of infant baptism and the efficacy he attached to it. There may be a
very direct correlation between the republication of this essay at this
time (1751) and the two-year (1748-50) correspondence between Wesley
and Reverend Gilbert Boyce. Or, it may be that members in some of the
Methodist Societies were wavering in their loyalty to Wesley and to the
Church of England due to the proselyting efforts of the Baptists and
Anabaptists.''"^^ In either case, being the astute man that he was,
Wesley knew that this carefully reasoned defense of infant baptism,
based as it was on the scriptures and early church tradition, would
serve him well in his struggle with antagonists, and at the same time
5^bid. ^��Ibid., p. 12.
^�^Ibid., p. 13. l�2jbid., p. 16.
�""^^The following are some specific instances recorded by
Wesley: 1746, with an Anabaptist, Joumal , III, p. 232; 1747,
with an
Anabaptist, ibid., p. 296; 1748, with Boyce, a Baptist, ibid., p. 360;
1750, with Boyce, Letters, III, p. 37; 1770, with Boyce, ibid., p. 35;
1757, with a Baptist, Journal, IV, 229.
"'�'^'^Wesley records at least two examples of such efforts: one
in 1751, Joumal , III, 519; another in 1766, Journal , V, 180.
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encourage Methodists to remain faithful to the teachings and practices
of the Anglican Church. So, Wesley had it reprinted. The fact that he
did, indicates rather strongly that he not only agreed with its
contents, but also, at this time, still believed that baptism regen
erated infants.
Essay; A Treatise on Baptism - 1756. This essay is a slightly
abridged copy of "A Short Discourse on Baptism" published in 1700 by
105
Samuel Wesley and appended to "The Pious Communicant Rightly
Prepar'd," It was republished by John under the date of November 11,
106
1756. Chong Nahm Cho observed that this was Wesley's only full-scale
treatment of baptism and it is significant that he reproduced it almost
em toto .
The treatise is divided into four parts as Wesley indicated in
the opening paragraph: "Concerning baptism I shall inquire, what it
is; what benefits we receive by it; whether our Saviour designed it to
108
remain always in his Church; and who are the proper subjects of it."
109
Relevant for immediate consideration are the benefits of baptism.
�""^^See footnote 44. ''''''^Works , X, p. 201.
�"�^^C. Cho, "A Study in John Wesley's Doctrine of Baptism in the
Light of Current Interpretations" (unpublished Doctor's dissertation,
Emory University, 1966), p. 109.
108
Works , X, p. 188.
�"�^^Scholars differ in their opinion about whom Wesley refers to
in this essay; whether to infants or to adults. For example, Starkey
thinks that "In this treatise, baptismal regeneration of both infants
and adults is strongly affirmed ..." (L.M. Starkey, The Work of the
Holy Spirit: A Study in Wesleyan Theology, New York: Abingdon Press,
1962, p. 91). On the other hand Colin Williams and Henry Wheeler
suggest that in this essay Wesley seems to have held baptismal regen
eration "so far as it regarded the effect of baptism upon infants."
(Wheeler, History and Exposition of the Twenty-five Articles of
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The three principal ones are: (1) removal of the guilt of original
sin, (2) incorporation into Christ and His church, and (3) regeneration.
In Wesley's own words: "We receive by baptism . . . the washing away
the guilt of original sin, by the application of the merits of Christ's
death. "^�'�'^ Concerning the other two benefits he said:
By baptism, we . . . are made the children of God. And
this regeneration which our Church in so many places ascribes
to baptism is . . . being 'grafted into the body of Christ's
Church, . . .' By water then, as a means, the water of baptism,
we are regenerated or born again.m
Wesley re-enforces the teaching on the benefit of regeneration by
112
appealing to the words of Jesus in John 3:5, to the doctrinal
113
position of the Church of England, and to the writings of the early
114
church Fathers.
Since Wesley seemed to regard the reprinting of this essay so
important, the question is. Does this treatise reflect his continued
acceptance of the doctrine of baptismal regeneration in relation to
infants? Interpretations differ widely. T.G. Williams, for example.
Religion of the Methodist Episcopal Church, p. 302 and Colin Williams,
John Wesley's Theology Today, New York: Abingdon Press, 1960, p. 116).
This writer is inclined to agree with the latter opinion. For although
Wesley seems to be dealing with the benefits of baptism in general
in
the treatise, yet it must be remembered that he no longer
holds the
baptismal regeneration of adults according to the sermons
on The New
Birth and The Marks of the New Birth, and the tract "An Appeal to Men
of Reason and Religion." Furthermore, Wesley's primary concern
at this
time seems to be with proving the validity of infant baptism for
he
writes, "But the grand question is. Who are the proper subjects
of
baptism? grown persons only, or infants also? (Works , X, p.
193).
^-"�"works, X, pp. 190, 194. �'"�^�'�Ibid. , pp. 191-2.
^^^Ibid., p. 192. ^^^Ibid., p. 191.
�"��"�^Ibid. , pp. 197-8. (Note: Before Wesley, Hooker appealed to
the same authorities in his defense of infant baptism. See Works,
II, 9).
219
felt that Wesley came to reject baptismal regeneration at this time"'"'''^
and he based his opinion on the deletions""""^^ that Wesley made when he
had the Treatise republished. It is true that these seem to be rather
significant omissions, but are they sufficient grounds for assiiming
that Wesley now came to reject baptismal regeneration? Probably not,
because what Wesley retained in the treatise appears to be as important
as that which he deleted. He still maintained that in baptism, (1)
117which is "the ordinary instrument of our justification," (2) we "are
118
made the children of God," (3) the guilt of original sin is washed
120
away, (4) grace is infused into our souls, and (5) that "there is
121
no other means of entering into the Church or into heaven." In
other words, Wesley continued to acknowledge that "the new birth within
122
is recognized as simultaneous with the sacramental washing without."
The foregoing discussion raises still another question. Why,
then, did Wesley make these alterations in the treatise? Parris
believed that Wesley made them including the deletion of the term
"'��'"^T.G. Williams, Methodism and Anglicanism in the Light of
Scripture and History (Toronto: William Briggs, 1888) , pp. 42f .
�^�'�^Compare Works , X, 192 with Samuel Wesley's The Pious
Communicant Rightly Prepar'd, p. 207. Where Samuel says, "Now in con
sequence of the Baptismal Regeneration, and our being therein made the
children of God. ..." John Wesley simply reads, "In consequence of
our being made children of God ..." In addition Wesley completely
omitted the sentence, "the Laver of Regeneration in Baptism . . .
(Samuel Wesley, p. 201.) Lastly John omitted the prayer for sanctifi
cation of the water which is in his father's discourse. "That the
Water may be sanctified to the mystical washing away of Sin." (Cf . ,
S. Wesley, p. 200 with Works , X, 191).
^Works , X, 191. �'��'�^Ibid.
�"��"�^Ibid. , p. 190. �'�^�Ibid., p. 192.
�"�^�"�Ibid. -""^^Starkey, op. cit., p. 91.
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�baptismal regeneration' because he thought the use of the term implied
an ex opere operato view of the sacrament, which he protested against
strongly in his treatise Popery Calmly Considered.
"""^"^
Parris noted:
"Wesley is clearly guarding against any magical view of the sacrament,
while at the same time maintaining that it is a means of grace, and
this is in line with the general Anglican position. """"^^
Other scholars, however, have sought to play down the impor
tance of the treatise. Cannon affirmed:
Wesley's acceptance of the efficacy of infant baptism is
just an acceptance, and nothing more. He affirms it as a teach
ing of the Church. Nowhere does he stress it as a fundamental
tenet of his own doctrine; and though he repeats his father's
arguments for it in his Treatise on Baptism, he gives it no
emphasis in his preaching and refuses to accept it as the sign
and seal of true faith. 125
Skevington Wood concurred with Cannon that Wesley's acceptance of this
126
teaching is merely an "acceptance." Cannon was troubled about
reconciling Wesley's doctrine of the new birth with his acceptance of
127
the efficacy of infant baptism. And rightly so. However, if one
acknowledges that Wesley held two views of baptism and regeneration
(one for infants, and another for adults) after Aldersgate, resultant
from the sacramental-evangelical tension in Wesley, then the two
positions are reconcilable, even though they are not wholly consistent.
It is true that Wesley did not accept the efficacy of infant baptism as
123
Parris, John Wesley's Doctrine of the Sacraments, pp. 38-40,
(Cf., Works, X, p. 149).
124_
Ibid. , p. 40.
125
Cannon, The Theology of John Wesley, p. 129.
126
Wood, The Burning Heart, p. 248.
127C^annon, op. cit., p. 129.
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the sign of true faith in adults who had sinned away the original
128
regenerating grace. Yet, it is difficult to understand Wesley's
rationale in republishing the treatise with these specific alterations
if he didn't believe in the church's doctrine of baptismal regeneration
for infants.
In a similar vein, Rigg maintained that this treatise on
baptism was only Samuel Wesley's antiquated discourse, and not Wesley's
129
own teaching on the subject, and that his own ideas are represented
in his sermons. Those who hold this view presuppose that Wesley's
semons present a different point of view from the treatise.
''''^'^
Commenting on the decided baptismal regeneration tone of the treatise
Tyerman observed:
This is strong, and somewhat startling language, and yet
not really stronger than Wesley uses in his sermon on the New
Birth: 'It is certain our Church supposes, that all who are
baptized in their infancy are, at the same time, born again. '131
A final question remains to be considered. Why did Wesley
reproduce his father's essay some eighteen years after Aldersgate?
Because Wesley nowhere gives the reason why one can only infer. Cho
thought the treatise was intended to publicly annoiince Wesley's view on
128
See the sermons on The New Birth (Sermons , II, pp. 240-3)
and The Marks of the New Birth (Sermons, I, pp. 295-297). Also "A
Farther Appeal to Men of Reason and Religion," (Works , VIII, p. 48).
129
J.H. Rigg, The Churchmanship of John Wesley and Relation of
Wesleyan Methodism to the Church of England (2nd ed. ; London: Wesleyan
Conference Office, 1886) , p. 42.
^"^"^Brian J.N. Galliers, "Baptism in the Writings of John
Wesley," Proceedings of the Wesley Historical Society, XXXII (Jione,
1960), 121. (Hereafter referred to as P.W.H.S.). (Cf., Sugden's
observation. Sermons , I, p. 281) .
Tyerman , The Life and Times of the Rev. John Wesley, M.A. ,
II, pp. 264-5.
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the subject, and that it was published for circulation among
132Methodists. The latter motive would tend to coincide with the
reason for Wesley's republication of Thoughts Upon Infant Baptism five
years earlier. One thing is certain. The three main benefits herein
said to be effected concomitantly with baptism in infants, namely, the
washing of the guilt of original sin, admission into Christ's church
and regeneration, are identical to those set forth by Richard Hooker,
Jeremy Taylor and Samuel Wesley. Could this indicate that Wesley con
sidered himself in the same sacramental tradition doctrinally as his
predecessors? Tyerman' s simimary seemed to leave little doubt: "It is
true that the son has very slightly abridged and verbally altered his
father's essay, but that is all. He makes all the opinions of his
133
father, on baptism, his own."
Although Wesley elsewhere clearly insisted on repentance and
faith as conditions for the new birth in adults, he here seemed to
continue to subscribe to the doctrine of baptismal regeneration in
infants. The reproduction of the treatise with slight alterations
would seem to have been for the dual purpose of clarifying his own
views on the subject, and of conserving Methodists within the "fold" of
Anglican teaching and practice.
Joumal Entry of February 5, 1760. On this occasion Wesley
baptized a gentlewoman at the Foundary and he reported that "the peace
132
Cho, "A Study in John Wesley's Doctrine of Baptism in the
Light of Current Interpretations ," p . 126.
133
Tyerman, The Life and Times of Samuel Wesley, M.A. , p. 239.
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she immediately found was a fresh proof that the outward sign, duly
received, is always accompanied with the inward grace.
First, one wonders what Wesley meant by "duly received." Did
he mean the sign duly received with repentance and faith?
"""^^
Or by
"duly received" did he mean properly administered by the church, as is
136reflected in his letters? Second, it would seem that Wesley was not
always consistent or precise in his description of what took place in
baptism. In 1739 he wrote:
Of the adults I have known baptized lately, one only was at
that time born again, in the full (higher) sense of the word; that
is, found a thorough, inward change, by the love of God filling
her heart. . . .137
In the sermon on The New Birth (1743) which he preached repeatedly, he
said: "But whatever be the case of infants, it is sure all of riper
138
years who are baptized are not at the same time born again." And
yet in this Journal entry (1760) Wesley seemed to contradict himself
when he affirmed in connection with the baptism of this woman that "the
peace she immediately found was a fresh proof that the outward sign,
d\ily received, is always accompanied with the inward grace." This
assertion is in line with the first statement, but not in harmony with
the second one. The only explanation for this inconsistency may be in
this frank admission:
Joumal , IV, p. 365.
�'�"^^"An Appeal to Men of Reason and Religion," Works , VIII,
p. 48; "Treatise on Baptism," Works , X, 192.
1 -DC
To Mr. , 1764, Letters, IV, p. 235; To Joseph
Thompson, 1772, Letters , V, 330; To Joseph Benson, 1783, Letters , VII,
178; To John Valton, 1784, ibid., 203; et al.
Journal, II, p. 135. Sermons , II, P- 238.
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Working beneath his conscious mind were the High Church
views inherited from his background. These clashed with the
evangelical invasion of 1738 so that despite the supremacy of
the evangelical thrust, insoluble tensions and difficulties
remain in Wesley's later theological development. 139
Publication of a volume of Sermons - 1760. In 1760 Wesley
published a volume of more than three hiondred pages entitled "Sermons
140
on Several Occasions." The sermons were seven in number and
141included the one on The New Birth. First used in 1743, Wesley
preached this sermon fifty-six times between 1747 and 1761 according
142
to his Sermon Register. Apparently this was a favorite with Wesley
and one which he felt his countrymen everywhere needed to hear. It
might even be termed the "touchstone" of his evangelistic ministry. It
is this sermon, of course, which contains the controversial distinction
between infant baptism and adult baptism. Having presented in this
section all that Wesley had to say about these two types of baptism and
their significance, one regrets deeply that he has nowhere left us a
full-orbed treatment of his beliefs on the subject, \inless this is what
he meant to do in the Treatise on Baptism.
143
Aside from numerous letters written to individuals stressing
the proper priestly administration of infant and child baptism, Wesley
139
I. Reist, "John Wesley's View of the Sacraments: A Study m
the Historical Development of a Doctrine," p. 47.
�'�'^^Tyerman, The Life and Times of the Reverend John Wesley,
M.A. , p. 389.
�'"'^^Ibid. ^'^^Sermons , II, p. 226.
''�'^^In addition to the letters mentioned in footnote 120, the
following appear during this period: To William Percival, 1784,
Letters, VII, p. 213; To A. Suter, 1787, Letters , VIII, p. 23; To
P. Dickinson, 1789, ibid., p. 128; To Rev. Mr. G ibid.,
p. 279.
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made no further pronouncement about baptismal regeneration or the dis
tinction between infant and adult baptism during the next twenty-five
years, in 1784 Wesley made several alterations in the Office of
Baptism of the Book of Common Prayer when he created The Sunday Service
of the Methodists in the United States of America."^'*'* The significance
of these changes will be dealt with in the last section of this
chapter .
Conclusions . On the basis of the references examined in this
section and the previous one the following rather firm conclusions may
be drawn: First , from his birth to his spiritual awakening in 1738
Wesley held the traditional Anglican view of the sacraments in general
and of baptism in particular. With regard to the latter Wesley be
lieved that three main benefits were bestowed upon infants and adults
alike in baptism. Thus, it appears that he held the Anglican concept
of baptismal regeneration�not an ex opere operato concept as in Roman
Catholicism, but a modified version, influenced by Reformed continental
theology , a sort of via media between the mechanical Catholic concept
and the symbolic Protestant concept. Second, from his evangelical
renewal in 1738 onward \intil the preparation of The Sunday Service in
1784 Wesley seemed to have held slightly different views with respect
to the sacraments and to baptism. The following distinctions in
Wesley's preaching and writing are important: (1) between the means of
grace and the end of religion. No longer did he consider them to be
means for man to work out his salvation, but rather channels for man to
W.F. Swift, "The Sunday Service of the Methodists," P.W.H.S. ,
XXIX (March, 1953) , 12-20.
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receive God's preventing, justifying or sanctifying grace.
"'�'^^
The
means of grace for Wesley were subservient to the end of religion
which is righteousness and holiness. "^^^ Wesley seemed even to have
"broadened his concept of the means of grace to include prayer, reading
and hearing Scripture,"''"'*^ as well as the Supper. (2) Between the
outward sign of baptism and the inward work of regenerating grace in
148
those of riper years. (3) Between infant baptism and regeneration,
and the baptism and regeneration of those of riper years . In the case
149
of infants and children, regeneration always accompanied baptism so
that as Watson pointed out, infant baptism for Wesley was "a justifying
and regenerating sacrament. "'''^'^ Repentance and faith of which infants
are incapable''"^''" was apparently sxobstituted in Wesley's thinking by the
152
faith of the parents who present the infant for baptism. As for
adults, or those of riper years, repentance and faith are necessary
153
conditions for anyone seeking to be "bom again." Moreover, since
�""'^^
Journal, II, p. 110. ''"^^Sermons , I, pp. 259-60.
�'-'^^Reist, "John Wesley's View of the Sacraments: A Study in
the Historical Development of a Doctrine," p. 44.
�'�'^^Sermons, I, p. 300; Sermons , II, pp. 237-8; Letters , IV.-
p. 38; Works, X, pp. 149f. and 192; John Wesley, Explanatory Notes
Upon the New Testament (London: The Epworth Press, 1950), p. 883.
-'�'^^Sermons , II, p. 238; Works, VIII, pp. 48, 52; X, pp. 191-3,
198.
�""^^Watson, The Message of the Wesley's (New York: The Macmillan
Co. , 1964) , p. 291.
�'"^�'"Works, VIII, p. 52.
152
Implied in Thoughts Upon Infauit Baptism, p. 5.
�'�^\orks, VIII, pp. 48, 52.
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the new birth is not the same thing as baptism (at least for adults),
it does not always accompany baptism.
"^^"^
Wesley also believed that
original grace given in infant baptism could be lost, as it was in his
own life, and in the lives of so many of his compatriots."'"^^ Thus the
emphasis in Wesley's preaching on the need for the new birth in all
those who had "denied" their baptism. Finally, and most important
of all for this study, it appears that from 1738 to 1784 at least
Wesley held two different \inderstandings of baptism�one for infants
and another for adults. In the case of adults Wesley separated
regeneration from baptism. But in the case of infants he continued to
make them simultaneous. From the statements he made or approved of in
The New Birth, Thoughts Upon Infant-Baptism, and the Treatise on
Baptism it appears that Wesley did not disavow his belief in the
baptismal regeneration of infants as taught by his church. This
apparent contradiction seems to have resulted from a "tension" in
157
Wesley between the "sacramental" and the "evangelical" as Parris put
158
it, or between the "ecclesiastical" and the "evangelical" as Williams
termed it. "To disregard either of them in Wesley seems to do
,,159
injustice to his own standing on the matter.
154
Sermons , II, p. 238.
155
Journal , I, p. 465; Sermons , I, p. 296, Sermons, II, p. 242,
Ibid.
157
Parris, Wesley's Doctrine of the Sacraments, 60-61.
158
C. Williams, John Wesley's Theology Today, 115-122.
159
Cho, "A Study in John Wesley's Doctrine of Baptism in the
Light of Current Interpretations," p. 136.
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The Grounds for Infant Baptism
In this part of "Wesley's Later Views on Baptism" it is pur
posed to note the grounds of infant baptism in Wesley's thought. The
two sources for his views on this subject are Thoughts Upon Infant-
Baptism and Treatise on Baptism, neither of which were original works
of John Wesley. That Wesley agreed with the arguments for infant
baptism, however, seems evident from his republication of both of these
essays.
Arguments from "Thoughts Upon Infant-Baptism." The Reverend
Dr. Wall, Vicar of Shoreham and author of this tract, believed that
infants should be baptized for the following reasons: (1) the covenant
made with Abraham is the covenant of grace , and it extends to all
believers in all ages;^^*^ (2) circumcision, the sign of God's covenant
in the old administration, has been replaced by baptism, the sign of
161
God's covenant in the new administration; (3) as the children of the
Jews were visible members of the Jewish church, and as such they were
acknowledged, and received into it by circumcision, as the door of
entrance (Gen. 17:9-14), so the children of Christians should be
admitted into the visible church, by the door of entrance, which is
16 2
baptism; (4) since the same spiritual promises and blessings which
belonged to the chiirch under the Old Testament, belong also to it under
the New Testament, the children of Christians have just as much right
163
to the blessings as the children of the Jews; (5) by virtue of the
"'�^'^John Wesley, Thoughts Upon Infant-Baptism, pp. 3, 5.
Ibid., p. 5. Ibid., pp. 4-5.
163_., _ ^Ibid., pp. 3-5.
faith of the father or mother of a family as in the household passages
of the New Testament;
�"�^'^
(6) as Hebrew infants were circumcised without
repentance and faith, so infants of Christian parents should be
' 165baptized without the same; (7) inasmuch as infants may be saved
without believing, they may be baptized;
-"-^^
(8) it has been the custom
in the Christian church from its earliest ages even from the apostles'
167
time; (9) infants inherit original sin and its guilt; (10)
169
baptism not only washes away original sin"*"^^ and its guilt but it
172 170also regenerates; (11) therefore, infants should be baptized.
A few comments and observations are in order before noticing
the grounds of infant baptism from the Treatise on Baptism. Upon close
examination a n\amber of hermeneutical and historical weaknesses appear
in the fabric of argumentation presented in this essay. The following
are several examples: (1) Fully one-half of each of these essays dealt
with the argument from the analogy of circiamcision. That baptism has
replaced circiimcision, for the author, seemed plain from Col. 2:12
where the Apostle argued:
. . . being baptized, we need not be circtimcised: And
besides, Baptism and Circumcision signify the same thing, i.e.,
the removal of sin; one by cutting off, and the other by
washing away.!"^*^
It should be noted again, as it was in chapter three, that the best
171
164
Ibid. , p. 5.
166 .
Ibid. , p. 10.
�"�^^Ibid., pp. 12-13.
170
Ibid., pp. 12-13.
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Ibid., p. 11.
Ibid. , p. 5.
^^^Ibid., pp. 7-10.
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Ibid. , pp. 10-18.
Ibid. , p. 16 .
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Ibid. , p. 16.
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Ibid., pp. 11, 12, 16, 17.
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interpretation of Col. 2:11-12 does not yield the view that baptism has
replaced circiimcision. Moreover, to say that circumcision signified
the removal of sin by cutting off would seem to be not only a crass
interpretation but also an unwarranted one. In the Treatise on
Baptism Wesley argued: "In all ages, the outward baptism is a means of
the inward; as outward circxmicision was of the circvmicision of the
176
heart." The latter is very difficult to prove in the light of Old
Testament teaching in Deut. 10:16; 30:6; and Jer. 4:4 as well as Paul's
teaching in Rom. 2:28-29. (2) The author of this essay asserted that
the same spiritual promises and blessings which belonged to the church
vmder the Old Testament, belong also to it iinder the New Testament.
There is but one covenant of grace and one church in both Testaments.
Such a view, as was noted in chapter three, overlooks the progressive
nature of revelation and redemption. It completely disregards the
distinctions between the two covenants , and the promise of a new
covenant in Ezekiel and Jeremiah. The implication of this view is that
God dealt with Abraham and the Hebrews as perfectly in terms of
spiritual reality and blessings as He deals with Christians in the
light of Christ's atonement. It also implies that circumcision, the
sign of the Old Covenant, carried with it the same spiritual blessings
that baptism, the sign of the New Covenant, does. This would not seem
to be the case scripturally or logically. If the New Covenant is
175
Rom. 4:11 tells us that Abraham "received the sign of circum
cision, a seal of the righteousness of faith which he had yet being
uncircumcised: that he might be the father of all them that believe,
though they be not circumcised; that righteousness might be imputed
\into them also." Just what circumcision meant for his physical descen
dents, besides being a sign of the covenant between God and Israel (cf..
Gen. 17:10-14; Ex. 12:44-49) is not altogether clear.
176
Wesley. "Treatise on Baptism," Works, X, 192.
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established upon better promises (Heb. 8:6), how can the blessings of
the Old Covenant be the same as those of the New? How can circxmcision
be equal to baptism in importance and value? These seem to be
questions that Wesley did not face squarely in his day. (3) in the
opening statement of the discourse, the author freely admitted that
"the baptism of infants has been a troublesome dispute almost ever
177
since the Reformation: ..." it seems strange that he did not
178perceive the possibility that those who had rejected the practice of
infant baptism since the time of the Reformation did so on the ground
that they did not find this practice in the New Testament nor did it
seem to harmonize with New Testament teaching conceming baptism and
regeneration. Further on in the essay the author tried to build a case
for the continuous practice of infant baptism since apostolic times ,
and show that, with the exception of an insignificant sect among the
Waldensians, this practice was unopposed in the church for nearly 1700
179 . 180
years. The same opinion is expressed in the Treatise. This may
have seemed true from their vantage point in the late seventeenth and
early eighteenth centuries. But today, in the light of twentieth
century biblical and patristic studies, these two statements and
assiomptions are far less assured than they were in that day. Kurt
Aland, for example, has shown rather conclusively that the first unam
biguous testimonies for infant baptism emerge about the middle of the
177
Wesley, Thoughts Upon Infant-Baptism, p. 5.
178
To begin with. Anabaptists and later, Baptists, Quakers and
Mennonites .
179
Thoughts Upon Infant-Baptism, p. 18.
180
Works, X, pp. 195-6.
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first half of the third century . Furthermore, to argue for infant
baptism on the groiind that it was unopposed for many centuries is to
forget that other doctrines and practices were also largely unopposed
in the church for centuries, until the time of the Reformation. Two
examples are the doctrine of Justification by Faith which became
justification by works, and the institution of the Lord's Supper which
evolved into the Eucharist with the meaning of transubstantiation. To
admit that these became diverted from their original meanings by
corrupting influences and not to admit the same for the institution of
baptism seems unrealistic indeed. It would seem that at least the
possibility must remain open that baptism also may have departed from
its original New Testament intention, due to corrupting influences, and
that it evolved into an efficacious rite which was applied to infants
as well as adults. It was against this corrupted view of baptism that
the more radical wing of the Reformation protested. Although Luther
and Wesley made corrections in their view of justification and regen
eration with respect to adults they continued to hold a baptismal
regeneration view with respect to infants. Both thought they found
solid support for the latter in the Old Testament covenant and rite of
circ\jmcision, and in early church tradition. Apparently neither Luther
nor Wesley could understand the validity of the protest against infant
181
Kurt Aland, Did the Early Church Baptize Infants?, tr. G.R.
Beasley-Murray (Philadelphia: The Westminster Press, 1963), p. 79.
(Cf., H. Leitzmann, "Baptism," Encyclopedia Britannica, III (Chicago:
William Benton, 1959), p. 84; R. Fischer, "Baptism," The Encyclopedia
of the Lutheran Church, I (Minneapolis: Augsbvirg Publishing House,
1965), pp. 181, 186; F. Kattenbusch, "Baptism," The New Schaff-Herzog
Encyclopedia of Religious Knowledge, I (New York: Funk and Wagnalls
Company, 1908), p. 436; S.J. Case, "Christian Baptism," The Encyclo
pedia of Religion (New York: The Philosophical Library, 1945), p. 53).
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baptism because they were so closely aligned with church tradition.
Arguments from the "Treatise on Baptism." John Wesley
concxorred with his father in affirming that infants have the right to
be baptized for the following reasons which he states in the Treatise;
(1) as taught in Deuteronomy 29:10-12, infants can make a covenant with
182God through their parents; (2) circumcision as the sign of the Old
Covenant has been replaced by baptism as the sign of the New
183
Covenant; (3) as Hebrew infants were circumcised being under the
evangelical covenant, so infants of Christians should be baptized being
184
under the same covenant; (4) infants are guilty of original sin;
(5) baptism washes away original sin; (5) therefore infants should be
baptized;
�'"^^
(7) the apostolic church baptized infants;
'''^^
(8) infants
187
can come to Christ by no other way than baptism.
The similarity of arguments between the two works is striking.
Earlier it was noted that one half of each essay dealt with the aspects
of the argument from the analogy of circumcision. The other half of
each employed the argument from church tradition, i.e., that the church
has always practiced infant baptism even in the apostolic age, and that
its theological roots lie in early patristic writings and practice.
Let us notice three of the more salient affirmations made in
this treatise as follows: (1) Wesley declared that "if the Apostles
188
baptized infants, then are they proper s\ibjects of baptism." As
182
Wesley, Treatise on Baptism, p. 195.
�"�^^Ibid., p. 194. �'�^'^Ibid., p. 195.
�'�^^Ibid. , p. 193. -"-^^Ibid., pp. 196-7.
�""'ibid., p. 195. �Ibid., p. 196.
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proof Wesley cites proselyte baptism, the analogy of circxamcision,
household baptisms, and Acts 2:38-39, all of which is inferential
rather than direct evidence. If the apostles did baptize infants,
there is no evidence of confirmation to take care of those baptized in
infancy upon their coming of age. How did the apostolic church handle
189this? Some churchmen and scholars today feel that baptism (washing
of regeneration) and confirmation (reception of the Holy Spirit) were
simultaneous rites in the New Testament church. Were they for both
infants and adults? Wesley himself rejected the Roman sacrament of
190
confirmation, and although he continued to practice infant baptism,
he didn't substitute confirmation with anything else for those who were
baptized in infancy. This is an xmresolved question in Wesley as it is
in the New Testament. Could it be that the lack of any confirmatory
rite in the New Testament indicates that infants were not baptized?
Could it not rather be, as we suggested earlier, that New Testament
infants were brought up in the rr a co & t a. (nurture) and admonition
of the Lord which may have led to baptism? (2) The last appeal that
Wesley made in the Treatise for the continued practice of infant
baptism in the church of his day is to the witness of five early
Fathers. These together with others are also cited by the writer of
Thoughts Upon Infant-Baptism as holding views concerning the effi
cacious benefits of baptism in infants (see p. 259) . Their testimony
seemed to be cited not only because of the antiquity of the custom but
A.M. Ramsey, "The Doctrine of Confirmation," Theology,
XLVIII (September, 1945) , 201. See also G.R. Beasley-Murray, Baptism
in the New Testament (London: Macmillan S Co., 1954), pp. 275-9.
Works , pp. 116-17.
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also because of the supposed sacramental effects which early attached
to this rite. It seems clear that Wesley agreed with these early
Fathers "that baptism removed Original Guilt and regenerated
191
infants." Turner observed:
The language of these early Fathers did not distinguish,
as Augustine and his successors did, between Original Guilt
resulting from Adam's sin, which baptism is said to remove,
and Original Sin or pollution resulting from Adam's sin, which
baptism does not remove.
Continuing, Turner noted:
Evangelicals today do not believe with Augustine, Luther
and Wesley that infants actually participated in Adam's sin and
hence incur Original Guilt, therefore this argument for infant
baptism is invalid. 1^3
To this may be added that evangelicals of the Arminian tradition do not
believe with Wesley and the Church of England that baptism regenerates
infants. This fact would make the argument for infant baptism today
even less valid. (3) I. Reist has noted what a strong emphasis there
is in Wesley's thought on the external, institutional, visible church
194
as the means of the salvation of infants centering m baptism. For
example in one place Wesley affirmed:
If outward baptism be generally, in an ordinary way,
necessary to salvation, and infants may be saved as well as
adults, nor ought we to neglect any means of saving them if
our Lord commands.
In another place Wesley, in referring to the fact that disciples or
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G.A. Turner, "Infant Baptism in Biblical and Historical
Context," Wesleyan Theological Journal, V (Spring, 1970), 17.
192 193
Ibid., pp. 17-18. Ibid., p. 18.
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Reist, "John Wesley's View of the Sacraments: A Study m
the Historical Development of a Doctrine," p. 48.
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Wesley, "Treatise on Baptism," Works, X, 198.
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nunisters are to allow infants to be brought to Christ, said: "But
they cannot now come to him, unless by being brought into the Church;
which cannot be but by baptism. "-"-^^ Apparently Wesley even believed
that unbaptized children dying in a state of innocence, might not be
saved. He said, "It is certain, by God's word, that children who are
baptized, dying before they commit actual sin are saved. """"^^ Reist
observed: "This language is difficult to fit into an evangelical
position of baptism as means of God's grace effected through faith. """"^^
In fact it is difficult to harmonize these statements of Wesley with
the simple picture that the New Testament gives us of children. There
it appears that they are brought to Jesus for His blessing or consid
ered to be in the care of Christian parents, who are members of the
apostolic church, without the intervention of the sacrament of baptism.
In summairy of Wesley's defense of infant baptism as seen in
these two works, the following conclusions seem to stand out clearly.
First, Wesley accepted the arguments for infant baptism previously
worked out by W. Wall and Samuel Wesley, and he seemed to do so without
questioning them. Second, in republishing these two essays Wesley
seemed to convey the idea that the views and argrmients expressed in
them were identical to his own. Third, the two main arguments for
infant baptism used by Wesley and his predecessors, are the one gospel
199
covenant, two sign (circumcision-baptism) concept, and church
1 ig7
Ibid., p. 195. Ibid., p. 191.
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Reist, op. cit., p. 48.
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Pierre Marcel's view, noted earlier, is almost identical to
Wesley's. It is interesting to observe that in the continuing debate
over infant baptism, the paedobaptist arguments used to support this
practice are the same as those employed centuries ago. However, in the
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tradition. Wesley assumed that a practice as old as infant baptism and
having as much similarity with circumcision as this does, must be
valid. Apparently he did not examine the Word of God to see what it
had to say about the nature and meaning of baptism and its relationship
to circumcision. Such an examination would have to await the biblical
and patristic studies of the late nineteenth and twentieth centuries.
Fourth , Wesley found support for the Anglican teaching on baptismal
regeneration in the early church Fathers and misinterpreted support in
the teachings of Jesus (John 3:5) and Paul (Titus 3:5). Fifth, despite
his insistence on faith and repentance for adults to be born again,
Wesley seemed to place no emphasis on faith for regeneration of
infants , either infant faith as Luther did or parental and corporate
faith as Calvin and Zwingli did. Sixth, Wesley did not develop the
idea of infant baptism as prevenient grace as Cho^*^^ wished he had
done. It may be that Wesley didn't because such an emphasis in infant
baptism would have tended to depreciate the responsible decision of
faith. Seventh, in the case of adults, Wesley did not believe that
baptism would save them, principally because they had denied their
baptism. Their only hope lay in being bom again. But in the case of
infants he seemed to believe that baptism was necessary to salvation.
In this regard Wesley revealed the degree to which he was under the
influence of an inherited Anglican theology and sacramentalism.
light of recent biblical and historical research they seem to be less
tenable today than before.
^��John C. Cho, "John Wesley's View of Baptism," Wesleyan
Theological Journal, Vli (Spring, 1972), 67.
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THE WESLEYAN LEGACY
In 1760 the "flame" of Methodism crossed the Atlantic Ocean in
the person of two Irish emigrants, Philip Embury and Barbara Heck.^^"^
They were followed nine years later (1769) by two Methodist preachers,
Richard Boordman and Joseph Pilmoor, who volunteered to assist the
202brethren in the new world. For the next fifteen years (1769-1784)
203American Methodism was a movement within the Anglican Church, but
under the direct supervision of John Wesley. Concerning the period
W.W. Sweet wrote:
The men whom John Wesley sent over to the colonies to be
his assistants, Richard Boordman, Thomas Rankin, and Francis
Asbury were fully aware of his desire to keep the movement with
in the Church of England. It is a significant fact that early
American Methodism gained its principal foothold in Maryland and
Virginia, the two strongest Anglican colonies . . ,204
But the relationship was short-lived due to the Revolutionary War.
When peace came to America in 1783 the political and, to a large
degree, the ecclesiastical ties with England had been severed. A breach
had been "created which made it impossible much longer to conduct the
work in America merely as a branch of a main movement in England. . . .
The religious situation in the new United States required drastic
,,205action.
^^"'�Halford Luccock and others. The Story of Methodism (New
York: Abingdon-Cokesbury Press, 1927), pp. 144-5.
202
Ibid., p. 141.
203
W.K. Anderson (ed.), Methodism (Nashville: The Methodist
Piiblishing House, 1947), p. 42.
204� . ,Ibid.
205
Luccock, op. cit., p. 155. (Cf . , A. Stevens, The History of
the Religious Movement of the Eighteenth Century Called Methodism, II
^M^.., v^v-V. �C=.1-r>r. C Ma-ir^c. 1895), pp. 211f.).
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The religious situation demanding immediate attention included
thousands of Methodists left "shepherdless" by Anglican clergymen and a
few British Methodist preachers who returned to England during and at
206the close of the war. There was no one to administer the sacraments
and perform other ecclesiastical ceremonies for the people except a few
\inordained Methodist preachers. Faced with a dilemma Wesley finally
Came to see that he must either set his American Methodist
preachers aside as ministers, with all the functions of clergy
men, or that the work in the new republic must be left to drift
into whatever forms might happen. And when that choice became
clear, he did not hesitate longer. 207
208
The events of late 1784 took place with lightening rapidity.
Early in September Wesley laid his hands on Dr. Thomas Coke, Richard
Whatcoat and Thomas Vasey, ordaining the first as general superinten
dent or bishop of the work in America, and the latter two as
presbyters . Francis Asbury was appointed co -superintendent.
^"^"^
Wesley then went to work on the Book of Common Prayer and the Thirty-
nine Articles of Religion adapting each for use within the newly
211
emerging American Methodist Church. These revisions were apparently
sent with Coke, Whatcoat and Vasey when they sailed for America on
^�^Ibid., pp. 155-6. (Cf., Stevens, op. cit., p. 211).
207
Ibid., p. 157.
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For a chronicle of these events see Appendix H.
2og
Ibid., p. 158. (Cf., Letters, VII, pp. 238-9).
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Letters , VII, 238.
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Ibid., p. 239. (See also A. Stevens, History of the
Methodist Episcopal Church in the United States of America, II (New
York: Carlton & Porter, 1865), pp. 197-99, 205-215; Stevens, History of
the Religious Movement. . , , p. 215; Anderson, op. cit., p. 49).
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212September 18. As soon as the newcomers arrived in the new world
they shared the plans for the new church with Francis Asbury.
^-"-^
Freeborn Garrettson, one of the finest Methodist preachers of the time,
was dispatched to call the itinerants to a conference at Baltimore. ^-""^
Finally, the historic Christmas Conference of 1784^-'-^ unanimously
adopted the Twenty-four Articles of Religion as its doctrinal basis.
The Sunday Service of the Methodists in North America as its liturgical
� 2X6 o 1 "7
guidebook, and ordained Francis Asbury to the episcopacy. Thus
the Methodist Episcopal Church of America came into being.
Alterations in The Book of
Common Prayer and the
Thirty-nine Articles of
Religion.
In part Wesley's ecclesiastical and theological legacy to
American Methodism consisted in modifications made in The Book of
Common Prayer and in The Thirty-nine Articles of Religion. Only those
modifications which are relevant to the present study on infant baptism
are noted here.
Changes in The Book of Common Prayer. Wesley had a high regard
for the liturgy of the Church of England. In the preface to The Sunday
Service he wrote: "I believe there is no Liturgy in the world, either
in ancient or modern language, which breathes more of a solid.
212 213
Ibid., p. 238. Luccock, op. cit., p. 159.
Ibid.
215
The Conference was in session from December 24, 1784 to
January 2, 1785.
^^^Anderson, op. cit., p. 49. ^"^^Liiccock, op. cit., p. 160,
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scriptural, rational piety, than the Common Prayer of the Church of
218
England." Although R. Green thought the difference between The
Sunday Service and The Book of Common Prayer to be considerable,^''"^
Wesley seemed to feel otherwise. He affirmed:
Little alteration is made in the following edition of it,
except in the following instances: - 1. Most of the holy-days
(so called) are omitted, as at present answering no valuable
end. 2. The service of the Lord's day, the length of which
has been often complained of, is considerably shortened.
3. Some sentences in the offices of Baptism, and for the Burial
of the Dead are omitted; and 4. Many Psalms left out, and many
parts of the others, as being highly improper for the mouths of
a Christian congregation. 220
First to be mentioned are the alterations which Wesley made in the
Office of Baptism.
Changes in the Office of Baptism. The omissions in the
"Ministration of Public Baptism of Infants" can best be seen by placing
the two rituals side by side as fovind in Table 3. These changes came
from Wesley's own hand, and included omissions of two kinds: (1)
deletion of every reference to Godfathers and Godmothers; and (2)
deletion of several references to the regeneration of the infant. In
the latter instance the word "regenerate" is dropped from the exhorta
tion to thanks, and the phrase "to regenerate this infant with thy Holy
Spirit" from the thanksgiving prayer.
Nowhere did Wesley give his motive for omitting all mention of
the godparents from the ritual. In a dialectical manner so typical of
Works , xrv, p. 304. (The preface was signed at Bristol,
September 9, 1784.)
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R. Green, The Works of John and Charles Wesley; A
Bibliography (London; CH. Kelly, 1896), p. 223.
220
Works, XIV, p. 304.
Table 3
Changes in the "Ministration of Public Baptism of Infants"
Sunday Service
Omitted .
Exhortation.
First prayer.
Second prayer.
The Gospel.
Prayer for the Spirit,
Omitted.
Four petitions for grace.
Prayer for the sanctification of the water.
Altered slightly. Rubric addressed to the
"Friends" to name the child.
Baptism of the child.
Reception into the Church with the signation
of the cross.
Common Prayer
Introductory Rubric requiring Godfathers
and Godmothers.
Exhortation.
First prayer.
Second prayer.
The Gospel.
Prayer for the Spirit.
Promises and Answers of the Sureties in the
name of the infant.
Four petitions for grace.
Prayer for the sanctification of the water.
Rubric addressed to Godparents to name the
child.
Baptism of the child.
Reception into the Church with the signation
of the cross.
Table 3 (continued)
Common Prayer Sunday Service
Exhortation to thanksgiving and prayer: "Seeing
now, . . . that this Child is regenerate, and
grafted into the body of Christ's Church, . . ."
Lord's Prayer.
Thanksgiving Prayer: "We yield thee hearty
thanks, . . . that it hath pleased thee to
regenerate this infant with thy holy Spirit, to
receive him for thine own Child by adoption . . . "
Exhortation to Godparents.
Altered slightly. Exhortation to thanksgiving
and prayer: "Seeing now, . . . that this Child
is . . . grafted into the body of Christ's
Church, ..."
Lord's Prayer.
Altered. Thanksgiving Prayer: "We yield thee
hearty thanks, . . . that it hath pleased thee
. . . to receive him for thine own child by
adoption ..."
Omitted.
Closing Assurances: "It is certain by God's Omitted.
Word, that Children which are baptized, dying
before they commit actual sin, are undoubtedly
saved. "221
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The Book of Common Prayer, "The Ministration of Public Baptism of Infants," (London: John
Camden Hotten, 1863) .
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The Sunday Service of the Methodists in North America (London: 1784), pp. 138-142. Quoted
by John C. Cho in "A Study in John Wesley's Doctrine of Baptism . . . ," pp. 139-140.
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Wesley at times, and in reply to an inquiry as to why the questions to
the godparents were inserted in the liturgy in the first place, he
wrote :
I answer, I did not insert them, and should not be sorry
had they not been inserted at all. I believe the compilers of
our Liturgy inserted them because they were used in all the
ancient Liturgies . 223
F. Hunter suggested that this omission "was chiefly inspired by
suggestions which were made by the Presbyterians at the Savoy
224
Conference in 1661."
It is interesting to observe that questions similar to those
omitted by Wesley, and addressed to the parents rather than to the
Godparents , were included for the first time in the Ritual of Infant
"Serious Thoughts concerning Godfathers and Godmothers,"
Works , X, pp. 506-9, signed August 6, 1752. It is noteworthy that this
little tract was written two years after Wesley's letter to Gilbert
Boyce, a Baptist minister, and one year after his republication of
"Thoughts Upon Infant-Baptism." This may have been a period of severe
opposition from Dissenters for his continued practice of infant baptism
with the custom of godparents in the light of his evangelical preaching
on the need for the new birth. (Cf . , the sermon on the "Catholic
Spirit," first preached in 1749 and published in Vol. Ill of the
Sermons, 1750. Sermons , II, especially Wesley's comment on infant
baptism on p. 139). At any rate Wesley's defense of the custom of
Godparents in this writing only adds to the mystery of why he omitted
it in the 1784 edition of the Sunday Service.
F. Hionter, "Sources of Wesley's Revision of the Prayer Book
in 1784-8," P.W.H.S. , XXIII (June, 1942), 124-5. Quoting from Edmund
Calamy, Abridgement of Mr. Baxter's History of His Life and Times
(1713 edition) Hunter notes that the Presbyterians in 1661 objected
"against that expression in the first prayer of sanctifying Jordan and
all waters, by Christ's baptism; against the promising and answering of
Sureties in the name of the Infant; against the expression in the
second Prayer of receiving Remission of Sins by a Spiritual Regener
ation; against that expression in the Prayer after Baptism which
insinuates as if every child that is baptized was regenerated by God's
Holy Spirit; and against the Cross" (pp. 153-8, italics mine). It was
precisely these references that were deleted, either in the 1784 or
1786 edition of The Sunday Service.
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Baptism of the Methodist Episcopal Church, South in 1910.^^^ in Free
9 O
Methodism they were inserted in the 1866 ritual. The significance
of the omissions dealing with regeneration will be noted in the next
section.
In 1948 Dr. James R. Joy discovered several curious variations
in the extant copies of the first version (1784) of The Sunday
227
Service. "The main difference ... is their inclusion of the
'manual acts' in the Administration of the Lord's Supper, and the
228
'signing with the cross' in the P-ublic Baptism of Infants." Placed
side by side the variant copies look like this :
Version "A" Version "B"
(From Wesley's hand) 229 (Altered in America?)
Reception of the child into Deleted.
the Church.
Signation of the child with Deleted.
the Cross.
Nobody knows for certain who made these changes. N.B. Harmon theorized
that it was the work of American Methodists. He wrote:
They went to work on it [i.e., the Baptismal Office] from
the first moment they got hold of it in 1784. They said that it
'squinted at baptismal regeneration' and they didn't like it.
Especially did they try to suppress Wesley's sending over a
^^^The Doctrine and Discipline of the Methodist Episcopal
Church, South, 1910 ed. (Nashville: Publishing House M.E. Church,
South, 1911), pp. 360-1.
^^^The Doctrines and Discipline of the Free Methodist Church,
1866 ed. (Rochester, N.Y. : General Conference), pp. 107-8.
O 9 "7
W.F. Swift, "The Sunday Service of the Methodists," P.W.H.S,
XXIX (March, 1953), 12f.
Ibid., p. 14.
229
For the first complete 1784 edition from Wesley see pp.
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rubric calling for the making of the sign of the cross on the
forehead of the newly baptized. 230
Dr. Joy, on the other hand, thought that Dr. Coke was responsible for
231the deletions. Joy was confident that it was to these omissions
that Wesley referred when he wrote to Walter Churchey in 1789:
Dr. Coke made two or three little alterations in the
Prayer-Book without my knowledge. I took particular care
throughout to alter nothing merely for altering' sake. In
religion I am for as few innovations as possible. I love
the old wine best. 232
In either case it appears that, from the outset, the American
Methodists were disturbed by the very strong baptismal regeneration
emphasis in the liturgy. They took immediate steps to change this
emphasis by purging the Office of Baptism of its most objectionable
feature� "the signation of the cross."
Further changes appear in the 1786 edition of The Sunday
Service. Because Wesley was still alive and may have had a hand in
these as well, they are presented in Table 4.
It may be readily noted that all of the omissions and alter
ations in several instances concern the doctrine of baptismal
233
regeneration, which so annoyed the early American Methodists. The
significance of these changes will be noted further on. Again the
question is raised: How and by whom were these alterations made?
Swift offered three possible answers :
230
N.B. Harmon, "The Book of Common Prayer and the American
Churches," Religion in Life, XVIII (1949), 519.
231
Idea quoted by Swift in "The Sunday Service of the
Methodists," P.W.H.S. , XXIX (March, 1953), 15.
^Letters, VIII, pp. 144-5.
233
Swift, op. cit., P.W.H.S., XXIX (March, 1953), 18.
Table 4
A Comparison of the 1786 Edition of The Sunday Service with that of 1784
1784 Edition 1786 Edition
Exhortation.
First prayer: "Almighty and everlasting God,
who ... by the Baptism of thy well-beloved Son
Jesus Christ in the river Jordcin, didst sanctify
water to the mystical washing away of sin ..."
Second prayer : "... that he may receive
remission of his sins by spiritual regeneration
Unaltered.
First prayer altered: "Almighty and ever
lasting God, who ... by the Baptism of thy
well-beloved Son Jesus Christ in the river
Jordan didst sanctify water for this holy
Sacrament ..."
Second prayer entirely omitted.
The Gospel.
Prayer for the Spirit.
Four petitions for grace.
Prayer for the sanctification of the water.
"... sanctify this water to the mystical
washing away of sin ..."
The Reception of the child into the Church,
with the signation.
Exhortation to thanksgiving and prayer, Lord's
Prayer, and thanksgiving prayer.
The Gospel.
Prayer omitted.
Unaltered .
The Prayer is retained but the phrase "sanctify
this water to the mystical washing away of sin"
is omitted.
Omitted.
Unaltered .
248
Either Wesley's views on baptismal regeneration iinderwent
a change, or he trimmed his sails to the American wind, or the
edition was revised and even seen through the press by Thomas
Coke without Wesley's knowledge. 234
But there may be another possibility which Swift did not mention. The
question seems to be: Did Wesley know about these changes in the 1786
edition, or did he not? Let us examine briefly the circximstantial
evidence. First, in Wesley's letter to Mr. Churchey he stated, "...
Dr. Coke made two or three little alterations in the Prayer Book with-
235
out my knowledge." Wesley's language seems to fit the 1784
alterations (see Table 2) better than the 1786 changes. He said "two
or three little alterations," and he referred to the Prayer Book as if
the alterations here alluded to related to Wesley's own revision of the
Prayer Book when he created The Sunday Service. Furthermore, the
changes in the 1786 edition were five in number, and they were
significant alterations rather than little ones. Second, Dr. A.
Stevens is quite confident that the 1786 editions were prepared "under
236
Wesley's eye." Third, Dr. H. Barton said that "since the 1788
edition had no significant changes we can assume that Wesley is
referring to the 1784 edition when he says that Dr. Coke made changes
237
without his knowledge." Fourth, Cho observed:
The 1788 edition, which contains the identical baptismal
Offices with that of 1786, was evidently intended for use on
both sides of the Atlantic. For a copy of the 1788 editions
has an article (XXIII) on 'Of the Rules of the British Dominion'
^^^Ibid. ^-^^Letters , VIII, p. 145,
one
Stevens, History of the Methodist Episcopal Church . . .
p. 196.
J.H. Barton, "The Sunday Service of the Methodists,"
P.W.H.S. , XXXII (March, 1960), 99.
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(The S\inday Service (London: 1788), p. 320). It seems likely
that Wesley at least approved the 1786 edition. 238
How can all of these ideas be reconciled? It is necessary to proceed
from the facts that are known to a possible solution to the problem.
All three of the 1786 editions were printed in London. In addition,
Tyerman stated that Dr. Coke visited England in 1786 and was present at
the Annual Conference at Bristol (July 25 - August 1).^^*� Furthermore,
since Wesley was reluctant to make any more changes (innovations) than
241
were absolutely necessary, it seems very xinlikely that the altera
tions in the 1786 edition were suggested by Wesley himself. Therefore,
it seems very probable that the initiative for these changes came from
Dr. Coke and the American Methodists. When Coke journeyed to England
in 1786 he presented the changes to Wesley. Thus, with Wesley's
242
approval, or as Stevens puts it "under Wesley's eye" the second
edition (1786) including the changes, was printed in London. This
conclusion would seem to be borne out by Swift when he noted:
In America it (The Sunday Service) was never popular.
^�^^Cho, "A Study in John Wesley's Doctrine of Baptism . . . ,"
p. 143, n. 115.
^^^Swift, op. cit., P.W.H.S. , XXIX (March, 1953), p. 13.
^^�Tyerman, The Life and Times of the Reverend John Wesley,
M.A. , III, pp. 476-8.
241
Letters , VIII, p. 145.
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1786 Wesley was 83. Being elderly and realizing that the
M.E. Church of the U.S.A. was now independent of the Anglican Church in
America and in England, Wesley no doubt felt there was little he could
do but approve of the changes. However, approval in this case should
not necessarily be equated with a change of theological view on
Wesley's part regarding baptismal regeneration. (Cf., B.J.N. Galliers,
"Baptism in the Writings of John Wesley," P.W.H.S., XXXII (June, 1960),
124.)
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vlll^l l^''^''^^ "squinted at baptismal regeneration" and
of Si llT^t "-^^ """^ unsuited to the pioneering conditionsyeaS!24f ^^^^^ ^^^^^ ^f^er eight short
Qianges in the Thirty-nine Articles of Religion. In addition
to the revisions of the Book of Common Prayer. Wesley made several
notable changes in The Articles of Religion. In order that these
alterations may be seen more clearly the articles relevant to this
study are presented in parallel columns in Table 5.
The Significance of the Alterations
in the Book of Common Prayer and
the Articles of Religion
Opinion is divided. Earlier in the chapter it was noted that
up to 1784 Wesley seemed to hold the view of the baptismal regeneration
of infants. The ultimate question that has vexed Wesleyan scholars is.
Do the alterations in the Prayer Book and the Articles of Religion
referred to above reflect a change and possibly even a rejection of
his earlier view of baptismal regeneration? Scholars are sharply
divided as to the significance of these changes. Some^^^ feel that
Swift, op. cit., P.W.H.S. , XXIX (March, 1953), 20.
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Wheeler, History and Exposition of the Twenty-five Articles
of Religion of the Methodist Episcopal Church, pp. 36-39.
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These include J.H. Rigg, The Churchmanship of John Wesley
and the Relation of Wesleyan Methodism to the Church of England
(London: Wesleyan Conference Office, 1878), pp. 39-44; Sugden, Standard
Sermons , I, pp. 281-2; A. Stevens, History of the Methodist Episcopal
Church, II, pp. 207-8; J.E. Rattenbury, Wesley's Legacy to the World
(London: The Epworth Press, 1928), pp. 192-3; Harmon, The Rites and
Ritual of Episcopal Methodism . . . , p. 140; Wheeler, op. cit., pp.
29, 37, 301-2; John Bishop, Methodist Worship (London: Epworth Press,
1950), pp. 113-4; W.F. Flemington, The New Testament Doctrine of
Baptism (London: S.P.C.K., 1964), p. 140.
Table 5
Notable Changes in The Articles of Religion
Anglican Methodist
ARTICLE XXV - Of the Sacraments ARTICLE XVI - Of the Sacraments
"Sacraments ordained of Christ be not only
badges or tokens of Christian men's profession,
but rather they are certain sure witnesses,
and effectual signs of grace, and God's good
will towards us . . ."
"Sacraments ordained of Christ be not only
badges or tokens of Christian men's profession,
but rather they are certain . . . signs of
grace, and God's good will towards us . - ."
("sure witnesses, and effectual" was omitted) .
ARTICLE XXVII - Of Baptism
"Baptism is not only a sign of profession, and
mark of difference, whereby Christian men are
discerned from others that be not christened, but
it is also a sign of Regeneration or new Birth,
whereby, as by an instriiment, they that receive
Baptism rightly are grafted into the Church; the
promises of forgiveness of sin, and of our
adoption to be the sons of God by the Holy Ghost,
are visibly signed and sealed; Faith is confirmed,
and Grace increased by virtue of prayer unto God.
The Baptism of young children is in any wise to
be retained in the Church, as most agreeable with
the institution of Christ."
ARTICLE XVII - Of Baptism
"Baptism is not only a sign of profession and
mark of difference whereby Christians are
distinguished (altered) from others that are
not baptized; (altered) but it is also a sign
of regeneration or the new birth. . . . The
Baptism of young children is to be retained in
the Church . "
252
these alterations do, indeed, indicate a change in Wesley's view with
regard to the efficacy of baptism. Others, however, feel just as
strongly that Wesley, in later life, either did not modify his earlier
view of baptismal regeneration, or that he merely wavered concerning
it. Lindstrfim, for example, maintained that with regard to baptism
Wesley to some extent departed from the instrumental view represented
248
by the Thirty-nine Articles of the Chiorch of England. "Yet a
certain orthodox element is retained: he never relinquished the tenet
249
that through baptism the child is regenerated." He seemed to think
that undoubtedly Wesley retained this belief, and that this attitude
250
was the outcome of the orthodox line in his conception of sin
meaning original sin and its guilt. However, when Wesley revised the
article entitled "Of Original or Birth Sin" he omitted the word fault
251
in connection with our corrupted nature inherited from Adam.
Wheeler felt that "the omission of the word 'fault,' if understood as
252
implying inherited guilt, was doubtless made for doctrinal reasons."
Could this then imply a chcinge in Wesley's view, inasmuch as earlier
^'^^Among these may be cited H. Lindstrflm, Wesley and Sanctifi
cation: A Study in the Doctrine of Salvation (London: The Epworth
Press, 1950), pp. 108-9; F. Hildebrandt, From Luther to Wesley (London:
Lutterworth Press, 1957), pp. 67-69; C. Williams, John Wesley's
Theology Today, pp. 115-122; Parris, John Wesley's Doctrine of the
Sacraments , pp. 54-61; U. Lee, John Wesley and Modern Religion (New
York: Abingdon-Cokesbury Press, 1936), pp. 249-50; Brian J.N. Galliers,
"Baptism in the Writings of John Wesley," P.W.H.S. , XXXII (June, 1960),
124.
^^^See the deletion with reference to baptism as an "instru
ment" which Wesley made in the 17th Article noted in Table 5.
248 249
Lindstrdim, op. cit., p. 108. Ibid., pp. 108-9.
^^�Ibid., p. 109. ^^�'"Wheeler, op. cit., p. 22.
Ibid. , p. 23.
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Thoughts Upon Infant-Baptism and in the Treatise on Baptism he
defended the practice on the ground that baptism washes away the
infant's guilt of original sin? Possibly so.
On the other hand, Wheeler contended that whatever Wesley's
"belief was in his early years, in his later life he did not teach this
253
doctrine" of baptismal regeneration. He based this view on the fact
that in Wesley's abridgement of the Article on Baptism "he omitted the
words 'sure witnesses, and effectual,' thereby indicating his non-
254
acceptance of the doctrine of baptismal regeneration." This
255
omission together with the two deletions, in the Prayer Book, having
to do with the regeneration of the infant being baptized would indeed
seem to indicate a change in Wesley's view on this matter. But it must
256
be asked. What of the references to baptismal regeneration that
were retained in the revised Prayer Book? This language would seem to
indicate that Wesley did not, after all, change his view! If he did,
he is certainly not consistent in retaining these passages cited below.
What is to be made of this conflicting evidence?
^^�^Ibid., p. 301. ^^'^Ibid.
See Table 5, p. 251 and Table 3, p. 243.
^^^These include: (1) In the Exhortation� ". . . forasmuch as
all men are conceived and born in sin; and that our Savior Christ
saith. None can enter into the kingdom of God, except he be regenerate
and born anew of Water and of the Holy Spirit; ..." (2) The Second
Prayer is for baptismal regeneration� "� . . that he, coming to thy
holy Baptism, may receive remission of his sins by spiritual regenera
tion." (3) In the Prayer for the Spirit, a petition is offered
� "Give
thy Holy Spirit to this infant , that he may be born again , and be made
an heir of everlasting salvation." (4) In the Prayer for the sanctifi
cation of water it is said�"sanctify this water to the mystical
washing away of sin; and grant that this Child, now of the grace, may
receive the fulness of thy grace, and ever remain in the number of thy
faithful and elect children ..." (The Sunday Service (1784), op. cit.,
pp. 138, 139, 140, 142) .
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It appears that it is impossible to come to a conclusion con
cerning the matter apart from our knowing Wesley's intentions for
making these revisions in the Prayer Book and the Articles of Religion.
The problem is Wesley nowhere gave clearcut motives for these
revisions, in his letter to "our Brethren in America," which Wesley
attached to The Sunday Service and sent with Dr. Coke, he said:
I have prepared a Liturgy little differing from that of
the Church of England (I think the best constituted National
Church in the world) , which I advise all the travelling preach
ers to use on the Lord's day in all the congregations. ^57
Almost five years later in a letter to Walter Churchey, Wesley
explained: "I took care throughout to alter nothing merely for alter
ing' sake. In religion I am for as few innovations as possible. I
258
love the old wine best." These two statements seem to indicate very
strongly that Wesley's basic commitment is still to the Church of
England, to her Liturgy, and to the doctrines contained therein. In
fact, as Cho pointed out, "in sending Dr. Coke and others with his
Sunday Service to the American Methodists, one of his sincere concerns
was to have them 'administer Baptism . . . according to the usage of
259
the Chiirch of England.'" If Wesley's intention in revising the
Office and Article of baptism was to disavow the doctrine of baptismal
260
regeneration then Wesley is inconsistent in his own intention. So
it just seems best to conclude that however these changes might be
257
Letters , VII, p. 239. Italics mine.
258
Letters , VIII, p. 145 (June 20, 1789).
259
Cho, "A Study in John Wesley's Doctrine of Baptism . . .
p. 149. See Dr. Coke's ordination certificate, inserted in Joumal ,
VII between pp. 16 and 17.
Ibid.
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interpreted by his followers, Wesley himself made them "without
necessarily implying any change of mind on his part,"^^""" regarding the
doctrine of baptismal regeneration.
Final conclusions. Drawing upon both Wesley's earlier, rather
definitive, statements on infant baptism and his later, liturgical
revisions, it is possible to affirm these conclusions. First, Wesley
did not seem to disavow his long-standing belief in the baptismal
regeneration of infants, although this is open to difference of opinion
and to new evidence. But judging from the more drastic revisions made
in the 1784 and 1786 editions of The Sunday Service Office of Baptism
it seems quite clear that the American Methodists thought Wesley had
not changed his view. Second, Wesley undoubtedly continued to believe
that the "washing of regeneration" received in infant baptism could be
lost and in many cases of baptized adults, was lost through sinning.
Third, with respect to adults, Wesley believed very strongly that the
new birth and baptism were not the same thing, and that the former did
not always accompany the latter. Fourth, as to the reason why Wesley
made these revisions in the Prayer Book and Articles of Religion there
are two rather widely held theories: (1) they reflect Wesley's concern
to safeguard the American Methodists from any possible misinterpreta-
262
tion of his high church view of baptism; (2) they reflect
reservations about the baptismal regeneration of infants due to
261
Galliers, "Baptism in the Writings of John Wesley," P.W.H.S. ,
XXXII (June, 1960), 124.
262
Cho, op. cit., p. 148. Also B.J-N, Galliers, op. cit.,
P.W.H.S. , XXXII (June, 1960), 124.
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Wesley's evangelical experience and insight.
^^"^
Fifth, whatever Wesley
may or may not have held in later life regarding the efficacy of
infant baptism, he continued to believe that (1) the practice origi
nated with Christ and the Apostles, (2) there is a close analogy for it
in the Jewish rite of circumcision, (3) there is rather strong support
for it in the early Fathers and throughout church tradition, and
(4) therefore, he retained the practice of infant baptism in the new
church by including it in the seventeenth article of the Twenty-five
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Articles of Religion. Thus, the practice became a part of Wesley's
legacy to Methodism and has remained in nearly all of its branches to
the present day. Because Wesley was vague conceming the theological
significance of the practice he passed on to the new church, it
remained for the theologians of Methodism to define the meaning of
infant baptism (not baptismal regeneration) and to justify its practice
(on covenantal grounds) .
O �^ T
Turner, "Infant Baptism in Biblical and Historical Context,"
p. 19. Also U. Lee, John Wesley and Modem Religion, pp. 249-50.
^^^Wheeler, History and Exposition of the Twenty- five Articles
of Religion of the Methodist Episcopal Church, p. 38.
chapter 5
INFANT BAPTISM IN METHODISM AND FREE METHODISM
In the previous chapter the baptismal views of John Wesley,
particularly in relation to infants, were examined. The purpose of
this chapter is to trace briefly the development of the doctrine and
practice of infant baptism in Methodism and Free Methodism from 1784 to
the present. In passing, attention will be given as well to some of
the factors that may have contributed to the decline of the high
sacramental view or sacramental-evangelical view (whichever interpre
tation one wishes to place upon Wesley's view) of infant baptism as
inherited from the founder of Methodism. In the first section more
attention will be devoted to infant baptism in American Methodism than
in English Methodism because of the antecedent relationship of the
former to infant baptism in Free Methodism.
IN METHODISM
English Methodism
From Wesley to Watson. Due to the apparent tension''' in Wesley,
to the end of his life, between the sacramental or ecclesiastical and
the evangelical, Methodism inherited an incoit^jlete theological view of
Paul S. Sanders calls it a "synthesis" in "The Sacraments in
Early American Methodism," Church History, XXVI (December, 1957), 356f.
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infant baptism. Evidence in a few of the sermons,^ the Treatise on
Baptism, and Thoughts Upon Infant-Baptism indicates that Wesley held to
the Anglican view that in baptism infants are cleansed from the guilt
of original sin and regenerated. Yet Wesley's Arminianism insisted
upon a universal objective atonement, for all men, wrought in the death
3
of Christ. The problem, as Sanders observed, is that Wesley seemed
never to have related this all-inclusive atonement to the teaching of
4
baptismal regeneration, in terms of infants and children.
Stating his incomplete view in yet another way, Wesley, in his
preaching and writing, seemed to preserve a good balance between the
objectivity of grace and free personal response to salvation. With
regard to adults , Wesley distinguished between the sign of baptism and
the thing signified, i.e., regeneration, the latter being conditioned
on man's acceptance of God's gift of saving grace. In the revised
article on baptism, Wesley directed the Americans to retain infant
baptism, while, at the same time in the Office of Baptism, he "omitted
any reference to sponsors who might be thought to make ... an affir
mation on the child's part, and omitted the rite of confirmation through
which the baptizand might later make the affirmation his own."^ This
serious omission was corrected only in the twentieth century when
baptismal vows affirmable by the parents, and provision for confir
mation were included in the Book of Discipline of the Methodist Church.
"The Marks of the New Birth," E.H. Sugden, The Standard
Sermons of John Wesley, I (London: The Epworth Press, 1921), p. 283;
"The New Birth," Sermons , II, pp. 238f.
3 4
Sanders, op. cit., p. 362. Ibid.
Ibid., p. 363.
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Another example of the uncertain meaning of infant baptism that
may have been transmitted to Methodism is seen in his treatment of the
child's relationship to the church. Wesley's strongest arguments
concern baptism as a means of incorporation into the covenant
community, and perhaps the least ambiguous teaching of the revised
offices of baptism is the same.^ And yet Wesley omitted from the
article on baptism that portion which described the sacrament as an
instrument whereby:
. . . they that receive [it] rightly are grafted into the
church; the promises of forgiveness of sin and of adoption to
be sons of God by the Holy Ghost, are visibly signed and sealed;
faith is confiinned, and grace increased by virtue of prayer
unto God. 7
If American Methodism was somewhat confused as to the theological
meaning and import of the rite of infant baptism part of the confusion
must be laid to Wesley.
One who helped to dispel some of this ambiguity and to give
real theological content to the sacrament of baptism for Methodists was
Richard Watson (1781-1833), "the first important systematic theologian
g
among Wesley's heirs." Noting the emphasis on the Abrahamic covenant
of grace in Wesley's writings, Watson attempted to show how "baptism is
the sign and seal of the covenant of grace under its perfected
Ibid. (In the offices of baptism note expressions e.g., "that
he may be . . . received into Christ's holy Church, and be made a
lively member of the same"; "may be received into the ark of Christ's
Church"; "may . . . ever remain in the number of thy faithful and
elect children.").
^H. Wheeler, History and Exposition of the Twenty-five Articles
of Religion of the Methodist Episcopal Church (New York: Eaton and
Mains, 1908), pp. 38-39.
g
Robert E. Chiles, Theological Transition in American
Methodism: 1790-1935 (New York: Abingdon Press, 1965) , p. 33.
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dispensation."^ But perhaps Watson's greatest contribution was his
delineation of the Wesleyan view of the grace bestowed in baptism.
Conceming the adult he wrote:
Baptism introduces the adult believer into the covenant of
grace and the Church of Christ; and is the seal, the pledge, to
him on the part of God, of the fulfillment of all its provisions,
m time and in etemity; while, on his part, he takes upon him
self the obligations of steadfast faith and obedience. 10
Of the infant, which is the focus of this study, he affirmed:
To the infant child, it [baptism] is a visible reception
into the same covenant and Church,�a pledge of acceptance
through Christ,� the bestowment of a title to all the grace
of the covenant as circumstances may require , and as the mind
of the child may be capable, or made capable, of receiving it;
and as it may be sought in future life by prayer, when the
period of reason and moral choice shall arrive. It conveys
also the present 'blessing' of Christ, of which we are assured
by his taking children in his arms, and blessing them; which
blessing cannot be merely nominal, but must be substantial and
efficacious. It secures, too, the gift of the Holy Spirit, in
those secret spiritual influences, by which the actual regener
ation of those children who die in infancy is effected; and
which are a seed of life in those who are spared, to prepare
them for instruction in the word of God, as they are taught it
by parental care, to incline their will and affections to good,
and to begin and maintain in them the war against inward and
outward evil, so that they be Divinely assisted, as reason
strengthens, to make their calling and election sure.H
What then are the main benefits of infant baptism and their
theological implications in Watson's system of thought? They are as
follows: (1) Watson definitely tied baptism to the covenant of grace
and affirmed that it is the means by which the infant is received into
the covenant and the church. (2) Watson recognized that God's grace
may be given to the growing child in proportion to his ability to
receive it and understand it. (3) The grace of God which is at work
Q
Richard Watson, Theological Institutes, II, ed. J. M'Clintock
(New York: Carlton S Porter, 1856) , pp. 626-28.
^^Ibid. , p. 646. ^"^Ibid.
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throughout the young child's life becomes converting or regenerating
grace as it is sought after by the child, when the period of reason and
moral choice has arrived. (4) What Watson meant by baptism conferring
the efficacious blessing of Christ upon the infant is not explained.
(5) Baptism secures the effectual working of the Holy Spirit through
spiritual influences by which the actual regeneration of those children
dying in infancy is effected. (6) Finally, Watson seemed to imply that
the spiritual influences resultant from the Holy Spirit at work in the
lives of Christian parents are the seed of life in those children who
are spared to prepare them for Christian nurture and personal acceptance
of Christ.
With regard to the fifth benefit noted above, Watson did not
12 13
believe with Arminius and Fletcher that the grace of the universal
atonement freely cancels the guilt of Adamic sin. But he did agree
with them that a benefit of the universal atonement is the salvation of
those dying in infancy. This clearcut emphasis and application of
Christ's atonement to infants had been lacking in Wesley's teaching.
However, like Wesley, Watson held that the means for effecting the
salvation of those dying in infancy was baptism. He wrote: "To the
parents it [infant baptism] is ... a consoling pledge that their
14
dying infant offspring shall be saved." In Watson, this view seems
James Arminius, Works , I, tr. James Nichols (Auburn and
Buffalo: Derby, Miller and Orton, 1853), pp. 317-321.
�'��^John Fletcher, Works, I (New York: B. Waugh and T. Mason,
1833) , pp. 283f .
14 � II
Watson, op. cit., p. 647 (cf . , Wesley, "Treatise on Baptism,
Works, X, p. 191) .
to be a carryover from the Church of England.
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As a faithful interpreter of Wesley,
''"^
Watson went beyond his
predecessor in bringing the merits of the universal atonement to bear
upon the theological condition of infants without embracing Wesley's
efficacious view of baptismal regeneration. Yet he did not claim to
its fullest extent the grace of Christ's atonement in the cancelling of
the guilt of original sin for all men, as did Arminius and Fletcher
before him and Wesleyan theologians after him. Nevertheless, Richard
Watson's theological view of the grace bestowed in baptism and its
accompanying benefits, particularly as they relate to infants, became
17
the traditional view in Methodism on both sides of the Atlantic.
Revisions in the English Office of Baptism. While it is not
certain whether or not the 1784 edition of The Sunday Service of the
Methodists, prepared by Wesley himself for America, was used in
England, it seems very likely that the 1786 edition of the same was
18 . ^ , .
used in England as well as in America. The extensive changes made m
this edition in contrast to the 1784 edition were noted in chapter
�""^See the closing rubric in "The Ministration of Public Baptism
of Infants," The Book of Common Prayer (London: John Camden Hotten,
1863) .
16
Chiles, op. cit., pp. 42, 46, 48.
�"�"^Watson's Theological Institutes, his most lasting contribu
tion to the Methodist Church, were held in high esteem by such Method
ist theologians as Samuel Wakefield and William B. Pope in Britain
and
Miner Raymond, Thomas Ralston, Thomas Summers, H.C. Sheldon, John
Tigert, John Miley and Olin Curtis in America. Ibid., pp. 37-49.
�'�^One copy in the possession of the Reverend John J. Perry is
entitled The Sunday Service of the Methodists in His Majesty's Domin
ions. W.F- Swift, "The Sunday Service of the Methodists," Proceedings
of the Wesley Historical Society, XXIX (March, 1953), 16. (Hereafter
referred to as P.W.H.S. ) .
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rive. In the English version of The Sunday Service there was no
fiirther alteration until the editions of 1857 and later, when the
thanksgivings at the end of the Office of Infant Baptism were
20
omitted. When the English Book of Offices was revised in 1882, there
was a strenuous debate in the Annual Conference over the changes
proposed in the Office for Infant Baptism.^"*" In Sugden's own words:
The reference to John 3:5 was left out by the Committee,
as well as all phrases that might seem to suggest that the in
fant was bom again in baptism; a prayer was added for the
parents; and the short prayers, placed previously just before
the act of baptism, were transferred to the end of the service,
to avoid the supposition that they were meant to be answered
at the time the child was baptized. I was present at the debate,
and well remember how it was urged by some of the brethren that
we were bound to accept the doctrine of baptismal regeneration
because Mr. Wesley affirmed it in the Standard Sermons. ^2
Dr. James Rigg replied that the Conference was "not bound to
accept every doctrine that might be incidentally mentioned in the
23
Standards, but only the general scheme of doctrine therein contained."
Concurring in this opinion, the Conference approved the revised form of
the baptismal office, but made allowance for "any minister to use the
24
older form if he so desired." As Sugden noted, "The Methodist Church
has thus definitely repudiated the view that the infant is bom again
2 S
in baptism." It is significant that this process of purging the
19
See Table 4, p. 247.
^�Sermons, I, op. cit., p. 281. These thanksgivings were
deleted in the American version as early as 1792. (See this chapter.
Table 6, p. 268.
^-��Ibid. ^^Ibid., pp. 281-2.
Minutes of the Annual Conference of the Wesleyan Methodist
Church, 1882. Quoted by E.H. Sugden, Sermons, I, p. 282.
^^Ibid. ^^Sermons, I, op. cit., p. 282.
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English office of infant baptism of the final vestiges of baptismal
regeneration that took place in 1857 and 1882 was similar to the one at
work in the American Methodist Church in 1792, 1854, and 1864,^^ and in
the Free Methodist Church in 1866 and 1882.^"^
Three years later. Dr. Sugden recalled being present during the
Conference of 1885 at Trinity Chapel, Southport, when Dr. William B.
Pope baptized a child. As he handed it back to its parents, he said,
"Doubt not but your child has received in this holy sacrament all the
28
grace of which he is now capable." This is reminiscent of Richard
Watson's classic statement noted earlier. Sugden then added:
Our danger in Methodism has not been in the direction of
overestimating the value of this sacrament, but rather in
regarding it as merely the recognition of the child's formal
reception into the Church. Our perfunctoriness in the adminis
tration of it, and our subsequent failure to look after our
baptized children and give them due pastoral attention, . . .
has given no little advantage to those who have sought to cast
discredit on infant baptism and to urge our young people to be
rebaptized by immersion.
At the time that Sugden wrote this he had reason to lament the dropping
of "the rite of Confirmation without s\�)stituting for it some solemn
service at which our baptized children could consciously take upon them-
30
selves the vows made for them at their baptism." If infant baptism
is practiced it most certainly ought to be followed at an appropriate
age by some form of the rite of confirmation. Even the American
Methodists were remiss in this matter as we have already noted.
26
See this chapter, pp. 268, 281, 277.
27
Ibid., pp. 301 and 307.
28
Sermons , I, op. cit., p. 282.
29
Ibid.
30
Ibid.
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American Methodism
From the origin of the Methodist Episcopal Church (1784) to
internal separation (1844) . On the American scene Wesley had
especially prepared and sent over a standard of doctrine, an eccle-
31siastical order and forms of liturgy to guide the religious life and
worship of the fledgling church "in the wilderness." However, as
significant as this contribution of Wesley was, it was not fully
appreciated or accepted by the American Methodists. In fact it was
not destined to be a lasting one except in the matter of church
32
polity. With considerable insight Sanders noted the general
religious and geographical factors at work in the early history of
America and of Methodism which may have militated against the full
acceptance of Wesley's high churchly contribution. He said:
The sixty years from 1784 to 1844 include the Second
Awakenings, the Finney era, and the period of most rapid and
extensive westward movement. Antedating the rise of any native
Methodist theologian, they constitute the new church's first
period of internal development and external adjustment. The
first decade suffices to show what would prove the main trend.
33
What was happening within Methodism liturgically that justified
this latter assertion? Jesse Lee, an early Methodist historian, was
quick to point out that very soon the Sunday Service was laid
Robert Emory, History of the Discipline of the Methodist
Episcopal Church (5th ed. ; New York: Carlton S Porter, 1857), pp. 24-
25. Also A. Stevens, History of the Methodist Episcopal Church in the
United States of America, II (New York: Carlton & Porter, 1865), pp.
197-8.
�^^Swift, op. cit-, P.W.H.S., XXIX (March, 1953), 20.
Sanders, "The Sacraments in Early American Methodism,"
p. 361.
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aside. The first edition of the Discipline was printed in
Philadelphia in 1785 and appended to "The Simday Service" and "The
Collection of Psalms and Hymns" which had been sent over to America in
loose leaf sheets.
"^^
The next year (1786) a new edition of both was
issued under one cover, and printed in London. The 1787 Discipline
underwent an extensive change in format. Finally in 1792 the forms
for administering the sacraments, the Ordinal, and the occasional
services were revised and taken over into the Discipline; the rest of
38the original Simday Service disappeared.
The changes that were made in the 1784 and 1786 editions of the
39
Office for Infant Baptism have already been noted. In order that the
major changes in the 1792 office may be seen more clearly they have
been placed in a parallel column alongside the 1786 office and are found
40 41
in Table 6. ' Sanders noted that:
. . . the American revision of the offices in 1792 further
omitted the several elements which most clearly defined baptism
as adoption, possibly influenced by what appeared to be the in
tent of the Article [on Baptism] as revised by Wesley. 42
�^"^
Jesse Lee, Short History of the Methodists in the United
States of America 1766-1809 (Baltimore: Magill and Clime, 1810), p. 107.
35 36
Emory, op. cit., p. 80. Ibid.
�^7 38
Ibid., p. 81. Sanders, op. cit., p. 362.
39
See chapter 5, pp. 245 and 247.
^�W.F. Swift, "The Svinday Service of the Methodists," P.W.H.S. ,
XXIX (March, 1953), 18.
41
The Doctrines and Discipline of the Methodist Episcopal
Church in America, revised and approved at the General Conference, held
at Baltimore, November, 1792 (8th ed. ; Philadelphia: Parry Hall, 1792),
pp. 234-236.
'^^Sanders, op. cit., p. 364. In this connection Wheeler
observed: "It is evident that the formularies of the Church of England
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What, then, do these further changes in the 1792 edition of the
baptismal offices reflect? It cannot be said with certainty what they
reflect. But with some degree of imagination mixed with caution the
following possibilities are suggested: (1) They may reflect a move
toward a greater flexibility in the administration of the rite (see the
opening rubric) . (2) They may indicate a trend away from the
liturgical formality of the service (note the omission of the final
thanksgivings and the inclusion of a riibric calling for an extemporary
prayer). (3) The rearrangement of the Gospel, the petitions and the
Prayer for the sanctification of the water, so that the Gospel
immediately preceded the baptizing may reflect the desire to de-
emphasize still further the mystical-sacramental character of the
ceremony and to accent, in conjunction with the baptismal act itself,
what early Methodists thought was the scriptural origin of the rite,
viz., Christ's invitation and blessing of the children. And finally,
(4) the omission of "zhe elements referring to adoption may indicate a
further swing away from the baptismal regeneration tone so dominant in
the English Prayer Book and still in evidence in the early editions of
The Sunday Service. Sanders concluded that "it is impossible to say on
the basis of the offices as they existed after that [1792] what
teach regeneration to be the special grace of baptism in adults who
believe and in all infants. But there are two views of the doctrine
, , ,
: first, that which supposes a renewal of the soul of the in
fant, or an infusion of a new life; and, secondly, that which regards
the new birth in infants a change of relation only, by which they are
translated into the kingdom of grace; meaning adoption rather than
regeneration, and something different from conversion." (History and
Kxposition of the Twenty-five Articles . . . , pp. 302-3). Both the
final exhortation to thanksgiving and prayer, and the thanksgiving
prayer, omitted from the Offices for Baptism in 1792, convey the idea
of the child's adoption into the kingdom. Church and God's family.
Table 6
Major Changes in the 1792 Office for Infant Baptism
when Compared with the 1786 Edition
1786 Edition 1792 Edition
Exhortation.
(Unaltered)
First Prayer.
"... didst sanctify water for this holy
sacrament ..."
Second Prayer.
(Entirely omitted)
The Gospel.
Prayer for the Spirit.
(Omitted)
Four petitions for grace.
(Unaltered)
Prayer for the sanctification of water.
(Retained but the phrase "sanctify this
water to the mystical washing away of sin"
was omitted.)
Exhortation to thanksgiving and prayer, Lord's
Prayer and thanksgiving prayer.
(Unaltered) 4U
(The following new rubric was inserted: "The
minister coming to the font, . . . shall use the
following or some other exhortation suitable to this
sacred office.")
Exhortation.
(Unaltered)
First Prayer.
The same.
Second Prayer.
(Entirely omitted)
Four petitions for grace.
(Unaltered)
Prayer for the sanctification of water.
(This phrase is added: "sanctify this water for
this holy sacrament ..." possibly to parallel
the same phrase in the First Prayer.)
The Gospel.
Lord's Prayer.
(The exhortation to thanksgiving and prayer, and
the thanksgiving prayer were omitted.) 41
to
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Methodism intended by Baptism. "^^
If this be so, it must be asked. Why did these rather drastic
changes take place in the offices for baptism? Sanders himself offered
the first clue when he affirmed:
The baptismal offices as revised by Wesley were free of the
more obvious expressions of baptismal regeneration. Yet the
rites were still capable of teaching it, as is shown by the fact
that subsequent revisions were chiefly concerned to whittle away
one or another instance of such language. They had been framed
to express that doctrine, and short of completely overhauling
them�which would be done in the twentieth cent\iry�it was im
possible to express through them a view altogether devoid of the
teaching that Baptism is an effectual instrroment of grace. ^4
In a more general way, a number of internal and external
factors seemed to be at work influencing the Methodist Church's doc
trine and practice of baptism. One of the internal factors was that
"native preachers recruited from the ranks of the newly converted came
45
to share the leadership" in early American Methodism. Lacking
familiarity with the mind of Wesley, and theological education, "they
pursued their preaching not as an adjunct of the English church but as
an isolated revivalistic movement. To equate their position with even
46
the evangelical side of Wesley's synthesis is unwarrantable." The
two contexts were altogether different. Wesley preached largely to
those who were already affiliated with the Established church. Whereas
the Methodist preachers addressed the gospel message to the rugged
frontiersmen who were not only unsaved but largely lanchurched. Another
p. 364.
43
Sanders, "The Sacraments in Early American Methodism,"
44
Ibid- The complete revamping of the Order for the Baptism of
Infants to which Sanders refers took place in 1964. Cf . , this edition
of the Book of Discipline with the 1960 edition.
^^Ibid., p. 360. "^^Ibid.
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factor that surely must have affected the attitude of Methodist people
toward the sacrament of baptism was the fact that, due to the circuit
system and the expansive frontier, baptisms would have been performed
sporadically whenever one of the elders or deacons happened on the
47
^ ,scene. Furthermore, all common (unordained) preachers were debarred
48from administering baptism.
In this period of internal development and external adjustment,
as Sanders observed, "the average Methodist, member or preacher,- would
not have derived his understanding of the sacrament from the Articles
49
or Offices alone, or even primarily." Although these early Methodists
could have derived a meaningful doctrine of baptism from Wesley, and
51 52 53
especially from Fletcher, Watson, and Adam Clarke, they seem not
54
to have. As influential as Wesley, Fletcher, Watson and Clarke were,
47
Ibid. , p. 365.
48
The Doctrines and Discipline of the Methodist Episcopal
Church in America, op. cit., pp. 20, 21.
49
Sanders, "The Sacraments in Early American Methodism," p. 364,
^"^Sanders noted that "the first American edition of Wesley
appeared in 1826, though surely he had been read in English editions
earlier." (Ibid.)
^�^The Works of the Reverend John Fletcher were introduced to
America around 1830. (Chiles, Theological Transition in American
Methodism; 1790-1935, p. 42).
^^Sanders, op. cit., p. 364. Watson's Theological Institutes
was published in New York in 1825.
^^Ibid. Clarke's Christian Theology appeared in America in
1840.
^^ith reference to the influence of these men Chiles said,
"In the early years Wesley was regarded as the spiritual father of the
Church, and his writings, along with those of John Fletcher and
the
hymns of Charles Wesley, [in another place he refers to the
contribu
tion of Watson and Clarke] supplied the standards for theological . . .
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they were not the most powerful influences upon the Methodist preachers
and people. in addition to the internal factors mentioned above,
several external factors seemed to be molding the Methodist under
standing of baptism. One of these was the cultural spirit of the new
nation. "Individualism and voluntarism were fundamental values, in
religion as in politics, and in society at large." Rooted and
nourished in a social and religious environment like this Methodism
could not help imbibing its characteristic values. Furthermore, along
with other chiirches in this revivalistic era Methodism shared a primary
concern for the conversion of adults. In this evangelistic situation a
decline in attention given to infant baptism and an increased deflec-
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tion toward the Anabaptist position would not be unexpected. In
fact, although the Discipline continued to enjoin infant baptism, a
special disciplinary provision in effect from 1784 to 1786, permitted
the rebaptism of those who had scruples respecting the validity of
belief. But as time wore on, the legal separation of American from
British Methodism, its isolation from England, its lack of a major
theologian of its own, and its hurried reading of Wesley and Fletcher
for polemical purposes tended to produce modifications within American
Methodism. To these modifying forces the American setting added its
own demands and needs, producing a Wesleyan theology with an identi-
fiably American cast." (Oiiles, op. cit., p. 38. The author acknow
ledges his indebtedness to Leland H. Scott, "Methodist Theology in
America in the Nineteenth Centviry," lanpublished Ph.D. dissertation,
Yale University, 1954, pp. 21-24, for these ideas.)
^^It was Watson's systematic treatment of the theological
motifs of Wesley and Fletcher". . '. which proved to be the standard
theological source in American Methodism for at least three decades
following the early 1840's." (Ibid., pp. 143-49). But this influence
was not felt on a wide scale until the very end of this period \ander
consideration, when theological education had become rather common.
Sanders, op. cit., p. 360. Ibid. , p. 364.
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their baptism in infancy. This temporary concession probably reflects
not only the sectarian Baptist influence upon early Methodists but also
the willingness on the part of some to compromise over the issue of
infant baptism, it may be that the changes in 1792 in the office for
adult baptism opened the way for viewing that rite more in terms of
believer's baptism.
In concluding this first period several things may be noted.
First, the Baptists were consistently sectarian^^ in their rejection of
infant baptism and their insistence on believer's baptism. Second, the
Presbyterians generally were faithful to their covenant theology.
Third, the Methodists seem to have inherited the sacrament of baptism
from the Chiirch of England without a settled awareness of its
theological significance. Sanders simmied it up well when he said:
For the early period it may be concluded that Baptism must
have meant less than official definitions and systematic treatises
suggest. The most noticeable aspect of the question is its
ambiguity. Through lack of interest, lack of theological ability,
and preoccupation with what no doiabt seemed a more pressing task,
the church failed to arrive at any view of Baptism clear and pro
found enough to withstand the corrosive effect of that emasculation
of evangelicalism which would be the end product of a hundred years
of revivalism. ^1
From internal separation (1844) to the present (1975) . In this
second period we shall examine the principal revisions made in the
ritual for the ministration of baptism to infants first in the
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Emory, History of the Discipline of the Methodist Episcopal
Church , p. 45.
59
Sanders, "The Sacraments in Eeurly American Methodism,"
p. 365.
Ibid.
^�^Ibid. , p. 366.
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Methodist Episcopal Qiurch, North, and then, in the Methodist Episcopal
Church, South, and make appropriate observations conceming the same.
It is interesting to observe that the united church prior to
the division (1844) and the northem branch following the separation
made no major changes in the baptismal ritual for infants during the
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seventy-two year period from 1792 to 1864. Another remarkable fact
is that not until 1856 was the relation of baptized children to the
church spelled out in the Discipline. Because of the importance and
relation of this new disciplinairy provision to the 1864 revision in the
office for infant baptism, it is offered in a slightly abridged form
first. According to Emory "a new section, entitled 'Of Baptized
Children,' was inserted. It forms section 3 of chapter ii, and read
as follows:� "^^
Question 1. Are all young children entitled to baptism?
Answer. We hold that all children, by virtue of the unconditional
benefits of the atonement, are members of the kingdom of God, and,
therefore, graciously entitled to baptism; but as infant baptism
contemplates a course of religious instruction ...
it is
expected of all parents or guardians who present their
children
^^The writer personally verified this by comparing copies of
the 1804, 1836, 1844, 1848, and 1860 books of Discipline
with the 1792
and 1864 editions of the same, made available to him
from the Heritage
Room of the B.L. Fisher Library at Asbury Theological Seminary.
The
writer has not presented the major revisions in the order
for infant
baptism for the Methodist Episcopal Church,
North during the period
1864-1939 because editions of the Discipline were not
accessible to
him. copies of the Discipline of the Methodist
Church, South, however,
were available for the corresponding period. One minor change
was made
in 1852 with the deletion of the words "or
some other exhortation suit
able to this sacred office," (sec. 2) and "the
minister shall use the
following, or some other exhortation suitable to
his holy office,
(sec. 3) from, the opening rubrics of the
offices of baptism for infants
and adults respectively. (Emory, op, cit., p. 218.)
^^Emory, History of the Discipline of the Methodist Episcopal
Church, p. 161'
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for baptism, that they use all diligence in bringing them up in
conformity to the word of God, and they should be solemnly
admonished of this obligation, and exhorted to faithfulness
therein.
Question 2. What is the relation of baptized children to the
Church?
Answer. We regard all children who have been baptized, as placed
in visible covenant relation to God, and under the special care
and supervision of the Church.
Question 3. What shall be done for the baptized children of our
Church?
Answer 1. The preacher in charge shall preserve a full and
accurate register of the names of all the baptized children with
in his pastoral care . . .
Answer 2. As early as they shall be able to understand, let them
be taught the nature, design, and obligations of their baptism,
and the truths of religion necessary to make them wise unto
salvation; let them be encouraged to . . . give regular attendance
upon all the means of grace, according to their age, capacity,
and religious experience.
Answer 3. Whenever they shall have attained an age sufficient
to understand the obligations of religion, and shall give
evidence of a desire ... to be saved from their sins, their
names shall be enrolled on the list of probationers; and if they
shall continue to give evidence of a principle and habit of piety,
they may be admitted into free membership in our Church, ... by
publicly assenting before the Chiirch to the baptismal covenant,
and also the usual questions on doctrines and discipline.
Answer 4. Whenever a baptized child shall, by orphanage, or
otherwise, become deprived of Christian guardianship, the
preacher in charge shall ascertain and report to the leaders'
meeting the facts in the case; and such provision shall be made
for the Christian training of the child, as the circumstances of
the case admit and require.
The inclusion of this section "Of Baptized Children" in the
Discipline of the Methodist Episcopal Church marked a milestone in the
history of the denomination for several reasons: (1) In
contrast to
the indefinite meaning of infant baptism which characterized the
Ibid., pp. 161-2.
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previous period, the church now took a definitive stand on the matter
declaring that all yoiong children are entitled to baptism. The
ground given for this right is that they are members of the kingdom of
God by virtue of the unconditional benefits of the atonement. This
statement no doubt reflected the impact of the theological teaching of
Fletcher, Watson, and Clarke on this subject which began to be felt in
American Methodism from the mid 1830 's on. (2) The church now
officially espoused the covenantal basis for infant baptism, recog
nizing that the parents make a covenant with God for the child in
baptism, and that through baptism the child is placed in a visible
66
covenant relation to God. (3) In this step the church tacitly
recognized that the atonement covers the condition of original sin
diiring the period of childhood innocence, but that this benefit is only
appropriated through baptism. On the other hand there is a clear
awareness that actual sins must be confessed and forgiven upon reaching
57
an appropriate age, and a clear witness given to conversion and the
desire to live for God. (4) When the church inserted this new section
it recognized that infant baptism alone is not enough; that it must be
followed by Christian instruction and training in the home and the
chiirch. (5) And finally, the church established a definite process to
guide the infant from baptism into full membership in the Body of
^^It is assiimed this means all children whether of Christian
or non-Christian parentage because of the provision in Answer 4 to
Question 3 .
See the new covenantal emphasis in the additions to the 1864
office for infant baptism on pp. 277-8.
Probably the age of accountability at which the child really
understands sin and his own sinfulness and need of a Savior, and
becomes morally responsible to God for this.
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Christ. The first step was admission into the covenant and church
through infant baptism. Moreover, the names of all baptized children
within the pastor's care were to be placed on a special roll.
Secondly, these children were to receive Christian nurture diiring the
formative childhood years. Third, when the children were old enough
they were to be taught the meaning (covenantal) of their baptism, and
how to be saved. Fourth, upon giving witness to a genuine conversion,
their names were to be entered on the list of probationers (preparatory
members) . And fifth, they could be accepted into full membership by
giving evidence of continued piety and by publicly assenting to the
baptismal covenant.
Eight years later (1864) the Methodist Episcopal Church
lengthened and considerably revised the baptismal office for infants
to make it adhere closely to the new disciplinary action defining the
status, nurture, and care of baptized children, and their relation to
the ch\irch. The extent of the revision in the 1864 office is clearly
seen in Table 7.
The possible significance of these changes should now be
noted. In the initial prayer, the omission of "water for this holy
sacrament" was probably a part of the wider deletion and has no signi-
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ficance. The fact that the other occurrence of this phrase was left
in would indicate that the Methodists still considered baptism a
sacrament. In this same prayer specific mention of the baptisms of
Noah's family and of the Israelites (in the Red Sea) as figures of
^^Here we see the possible influence of Watson's classic
statement. (Cf., this chapter, p. 260.
^^See the Prayer for the sanctification of the water.
Table 7
Extent of the Revision in the 1864 Office for Infant Baptism
when Compared with the 1860 Edition
1860 Edition'^� 1864 Edition
Exhortation.
(Unaltered)
First Prayer.
(Unaltered)
"... wash him and sanctify him with
the Holy Ghost; that he, being delivered
from thy wrath ..."
Foxir petitions for grace.
(Unaltered)
Prayer for sanctification of water.
(Unaltered)
(Never included)
Exhortation.
(Unaltered)
First Prayer.
The phrase "... didst save Noah . . . and by the
baptism of the well-beloved Son Jesus Christ, in the
river Jordan, didst sanctify water for this holy
sacrament," was omitted and the following phrase added;
"... hast condescended to enter into covenant
relations with man, wherein thou hast included children
as partakers of its gracious benefits, declaring that
of such is thy kingdom ..." The language of the
second part of the prayer was altered slightly to up
date it, but the essential meaning was preserved.
This phrase was changed to; "... wash him and
sanctify him; that he, being saved by thy grace ..."
Three petitions for grace.
The first was deleted: "O merciful God, grant that the
old Adam in this child may be so buried, that the new
man may be raised up in him. Amen .
"
Prayer for sanctification of water.
(Unaltered)
Charge to parents or guardians.
"Dearly beloved; Forasmuch as this child is now present
ed by you for Christian baptism, ..."
Table 7 (Continued)
1860 Edition 1864 Edition
The Gospel.
Act of Baptizing.
(Never included)
(Never included)
Lord's Prayer.
(Rubric calling for an extemporary
prayer) .
Question ; "Do you therefore solemnly engage to fulfill
these duties, so far as in you lies, the Lord being
your helper?"
Answer; "We do."
The Gospel.
Act of Baptizing.
Prayer for the Child.
(Added)
Prayer for the Parents or Guardians.
(Added)
"
. . . that their whole family may be united to our
Lord . . . and that all, being in this life thy holy
children by adoption and grace, . . ."
(Rxibric calling for an extemporary prayer) .
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Lord's Prayer.
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The 1860 edition of The Doctrines and Discipline of the Methodist Episcopal Church, North
(Cincinnati; Poe and Hitchcock, 1860) was the pattern which the founders of the Free Methodist Church
used in drawing up the first book of Discipline of the new sister denomination.
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Ibid. , pp. 135-139.
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The Doctrines and Discipline of the Methodist Episcopal Church, North (New York: Carlton and
Porter, 1864), pp. 131-137.
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Christian baptism are omitted in favor of a statement giving a four
fold justification for infant baptism, viz.: (1) covenantal relations
between God and man; (2) children belonging to the kingdom of God;
(3) various kinds of baptism in the ancient church (an allusion to Noah
and the Israelites) ; (4) the Great Commission. This may be a
theological addition meant to strengthen Methodist loyalty to the
practice of infant baptism. Reference to the Great Commission, which
appeared in the prayer for the sanctification of the water in earlier
editions, was transposed to this prayer. It is also noteworthy that
another possible vestige of baptismal regeneration was deleted in the
omission of the words, "wash him . . . with thy Holy Ghost." A shift
from regeneration to conversion may be indicated by the substitution of
a new phrase, "that he may be saved by thy grace."
It was mentioned above that the first of the four petitions for
grace was deleted. The essence of this petition, however, was retained
and transferred to the charge addressed to the parents. The charge to
the parents of the baptized child was entirely new. Its contents and
that of the section "Of Baptized Children" were almost identical. Also,
the similarity between this charge and the Prayer Book charge to the
godparents which Wesley omitted from the original Sxonday Service is
striking! So much so, that one wonders whether the Methodists did not
do some borrowing from the Protestant Episcopal Church of this period.
The Methodists may have felt that something very vital had been lost in
Wesley's Prayer Book revision.
Besides the charge to. the parents was added a prayer for the
child and one for the parents. The prayer on behalf of the parents
included a reference to adoption. From the context it seems likely
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that the adoption referred to is that which results from conversion
rather than that which is identical with regeneration in the Anglican
sense. At the close of the ritual the Lord's Prayer and the extem
porary prayer are reversed.
In summary, the following emphases may be noted: (1) A very
definite covenantal tone was established in the ritual for the first
time. This is seen in the first prayer, in the charge to the parents
and in the prayer on behalf of the child and his parents. In fact, in
the latter, Abraham was held up as the example of how the parents were
to "command their household to keep the way of the Lord." (2) A
definite framework was established in which the parents assumed the
responsibility for the nurture of their child, and the baptized child
was visibly admitted to the church. (3) The parents answered to a
baptismal covenauit. As yet there were no baptismal vows. These would
come one hundred years later, in 1964. (4) In refining the first
prayer and the petitions of grace the church may have moved a step
farther away from the baptismal regeneration emphasis so noticeable in
the original edition of The Siinday Service.
Attention may now be given to the major revisions in the evolu
tion of the book of Discipline of the Methodist Episcopal Church, South
and the United Methodist Church (1939 and 1968) .
A coii:5)arison of the 1848 Discipline of the northem church with
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the 1854 Discipline of the southem church revealed the differences
noted in Table 8.
Curious, indeed, is the fact that the very same portion of the
This was the earliest book of Discipline of the Methodist
Episcopal Church, South which the writer could find.
Table 8
A Comparison of the 1848 Discipline of the Methodist Episcopal Church, North
with the 1854 Discipline of the Methodist Episcopal Church, South
1848 Edition (North) 1854 Edition (South)
Exhortation.
"Dearly beloved, forasmuch as . . . None
can enter into the kingdom of God, except
he be regenerate and born anew of water
and of the Holy Ghost ..."
Ex^iortation.
"Dearly beloved, forasmuch as . . . except a man be
born of water and of the Spirit, he cannot enter
into the kingdom of God ..."
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(Omitted were the words "regenerate" and "anew";
the term "of the Holy Ghost" was replaced by "of the
Spirit.")
First Prayer.
"... figuring thereby thy holy baptism;
and by the baptism of thy well-beloved
Son Jesus Christ in the river Jordan,
didst sanctify water for this holy
sacrament : . . .
" ''5
First Prayer.
"... figuring thereby thy holy baptism;
.76
(Omitted were the words underlined in the opposite
column) .
(In the prayer for the sanctification of the water,
the words, "sanctify this water for this holy
sacrament," were retained, probably because they
were a part of the prayer and perhaps less offensive.)
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These two words were retained in the Discipline of the northern church, and thereby, found
their way into the 1860 Discipline of the Free Methodist Church.
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The Doctrines and Discipline of the Methodist Episcopal Church, North (New York: Lane & Scott,
1848) , pp. 94-95.
The Doctrines and Discipline of the Methodist Episcopal Church, South (Nashville: Stevenson &
Owen, 1854), pp. 140-1.
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first prayer which was modified by the American Methodists in the 1786
77edition of the office for infant baptism was here omitted entirely by
the southem Methodists. It is true that a part of this omission was
retained in the prayer for the sanctification of the water. But its
deletion here together with that of the words "regenerate" and "anew"
from the exhortation would seem to indicate that Methodists thought the
ritual still had a baptismal regeneration bent to it. Being more con
servative than their northern brethren they may have thought it best to
omit these references. Another possibility, of course, is that these
deletions reflected the abhorrence which the Methodist preachers of the
American frontier had of the teaching of baptismal regeneration�
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propagated by the disciples of Alexander Campbell. The deletions
were made in both baptismal offices.
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By 1880, or possibly earlier a charge to the parents was
added to the Order for the Baptism of Infants. It read like this:
In causing this child to be brought by baptism into the
Church of Christ, it is yoiir duty to teach him to renounce the
devil and all his works, the vain pomp and glory of the world,
with all covetous desires of the same, and the carnal desires
of the flesh, so that he may not follow or be led by them; to
believe all the articles of the Christian faith; and to
^"^See chapter 5, Table 4, p. 247.
^^G.A. Turner, "Infant Baptism in Biblical and Historical
Context," Wesleyan Theological Journal, V (Spring, 1970), 18. The
influence of this teaching and the resulting controversy over it may
be
reckoned from 1827 onward, which is the date that Thomas Campbell and
his son, Alexander, withdrew from the Redstone Baptist Association
in
Pennsylvania. W. Walker, A History of the Christian Church (New
York:
Charles Scribner's Sons, 1949), pp. 581-2.
"^^The earliest book of Discipline in which the writer could
verify this addition.
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obediently keep God's holy will and commandments all the days of
his life. 80
No response, however, was required from the parents. A similar admoni
tion to parents, together with an affirmative reply, was added to the
book of Discipline of the northern branch of Methodism in 1864.
In 1906 a slight alteration was made in the first prayer of the
ritual for infants. The expression "that he, being delivered from thy
wrath, may be received into the ark of Christ's Church" was softened to
read, "that he^ being saved by thy grace, may be received into the ark
81
of Christ's Church." The same change was made much earlier (1864) by
the Methodist Episcopal Church, North. No doubt both branches felt the
phrase was too harsh for innocent infants.
However, in 1910, sweeping and rather significant changes were
made in the ritual for the ministration of baptism to infants.
Revealing, in part, a definite liberal theological trend, these changes
were to remain in force imtil the first major union of three branches
of Methodism in 1939. The changes are presented in their entirety and
are compared with the 1906 ritual in Table 9.
In the exhortation, two things of interest may be noted.
First, the revisers very wisely changed the scriptural passage from
John 3:5 to Mark 10:14. The reference to being born of water and the
Spirit, Wesley's carry-over from the Book of Common Prayer, was far
less appropriate for the infant subjects of baptism than Jesus'
80
The Doctrines and Discipline of the Methodist Episcopal
Church, South (Nashville: Southern Methodist Publishing House, 1886),
p. 225.
81
The Doctrines and Discipline of the Methodist Episcopal
Church, South (Nashville: Publishing House M.E. Church, South, 1907),
p. 235.
Table 9
A Comparison of the 1910 Ritual for the Ministration of Baptism
to Infants with the 1906 Ritual
1906 Ritual 1910 Ritual
Exhortation.
"Dearly beloved, forasmuch as all men are
conceived and born in sin, and that our
Savior Christ saith. Except a man be born
of water and of the Spirit, he cannot
enter into the kingdom of God . . . that
which by nature h� cannot have: that he
may be baptized with the Holy Ghost,
received into Christ's holy Church, and
be made a lively member of the same."
(The Ellipse is identical in each
edition. )
Exhortation.
"Dearly beloved, forasmuch as all men, though
fallen in Adam, are born into this world in Christ
the Redeemer, heirs of life eternal and subjects
of the saving grace of the Holy Spirit; and that
our Saviour Christ saith, suffer the little
children to come unto me, and forbid them not, for
of such is the kingdom of God . . . the continued
replenishing of his grace, that he_ may ever remain
in the fellowship of God's holy Church, by faith
that is in Jesus Christ."
First Prayer. First Prayer.
(Deleted were the words, "wash him" and "that he_
being saved by thy grace, may be received into the
ark of Christ's Church ..."
Four Petitions for Grace.
Substituted for the latter was the expression
"that, abiding safe in the ark of Christ's Holy
Church . . .".)
Four Petitions for Grace.
(Unaltered)
00
Table 9 (Continued)
1906 Ritual 1910 Ritual
Prayer for Sanctification of the Water. Prayer for Sanctification of the Water.
(Unaltered)
The Gospel. The Gospel.
(Unaltered)
Charge to the Parents .
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Charge to the Parents.
(In the first part were deleted the words, "to
believe all the articles of the Christian faith
. . ." and substituted the phrase "to know the
Holy Scriptures that are able to make him wise
unto salvation through faith that is in Christ
Jesus . . .".)
(A second part was added which read: "When he_
hath reached the age of discretion, he^ being
willing thereto and showing evidence of living
faith in Christ, it will become your duty to
bring him before the congregation, that he_ may
there ratify and make his own the act of dedica
tion which you this day perfonn on his behalf."
"Do you solemnly assume these obligations?"
8 3
Answer; "We do, God being our helper."
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Ibid., pp. 235-8.
The Doctrines and Discipline of the Methodist Episcopal Church, South (Nashville: Publishing
House M.E. Church, South, 1911), pp. 357-362.
reference to the children coming unto Him. One wonders whether this
shift may reflect in part the influence of John Miley, the representa
tive theologian of the middle period in American Methodism.^'* Besides
the older, more traditional grounds for infant baptism, Miley laid
great stress upon the right of children to baptism because of their
relation to the kingdom of God. Commenting on the dominical saying,
"Whosoever shall not receive the kingdom of God as a little child,
shall not enter therein," Miley said:
Such words must mean a close connection of children with the
kingdom of God. Such connection must mean their right to a
close relation with the Church; a right which no admissible dis
tinction between the kingdom and the Church can deny. The
privilege of such relationship must mean the right to Christian
baptism. 85
It is also possible that this change reflected a desire on the part of
Southem Methodists to rid the ceremony of the last objectionable
tendencies to baptismal regeneration, for the expression "wash him" is
omitted as well from the first prayer.
Second, several noteworthy and surprising omissions and
additions were made. The phrase "forasmuch as all men are conceived
and bom in sin" was replaced by the expression "forasmuch as all men,
though fallen in Adam, are bom into this world in Christ the Redeemer
heirs of life etemal and siobjects of the saving grace of the Holy
Spirit." At the end of the exhortation the punctiliar action of the
1906 version, "may be baptized with the Holy Ghost, received into
Christ's holy Church, and be made a_ lively member of the same," was
OA
Chiles, Theological Transition in American Methodism; 1790-
1935, pp. 34, 49-61.
Q C
John Miley, Systematic Theology, Library of Biblical and
Theological Literature, II (New York; Eaton and Mains, 1894), p. 408.
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substituted by an expression implying continuous action and assuming
that the child was already a member of the kingdom and church by birth.
It read:
. � . that of his [Jesus'] bounteous goodness he will so
grant ionto this child, now to be baptized, the continual re
plenishing of his grace , that he_ may ever remain in the fellow
ship of God's holy Church, by faith that is in Jesus Christ. 86
A similar deletion and addition was effected in the first prayer. The
phrase "that he_ being saved by thy grace, may be received into the ark
of Christ's Church," was dropped and replaced by the expression "that,
abiding safe in the ark of Christ's Holy Church." In the charge to the
parents "to believe all the articles of the Christian faith," which may
have reflected a conservative theological category of the mid-
nineteenth century, was substituted by "to know the Holy Scriptures
that are able to make him wise unto salvation," a category more in
harmony with theological thought at the beginning of the twentieth
century. On the one hand, these revisions may not be significant at
all. On the other hand they may be highly important in that they
mirrored the theological shift that took place in American Methodism
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during the last fifteen years of the nineteenth century. As Chiles
put it:
The shift signaled the end of one theological era and the
beginning of another. 'Liberal evangelicalism' had prevailed
in Whedon, Warren, Curry, Foster,- and Miley. The new generation
of Terry, Tillet, Curtis, Sheldon, Rail, and Knudson was
dedicated to something different� 'evangelical liberalism.
' 88
In the middle period (1840-1890) of American theological
The Doctrines and Discipline of the Methodist Episcopal
Church, South, 1910, op. cit., p. 357.
87 -J. ^r- 88
Chiles, op. cit., p. 65. Ibid.
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history, "reference is found to American transcendentalism, the
romantic emphasis of Coleridge and Schleiermacher , and the writings of
Bushnell^^ and Maurice. "^� Also characteristic of the period was the
"tendency to revise theological categories in the light of a philo
sophical doctrine of free personal agency," seen in both Whedon and
Miley, and tending to compromise the Wesleyan emphasis on divine
91
grace. The doctrine of "freedomism" in Whedon and Miley together
with other factors, e.g., Darwinianism, biblical criticism and philo
sophical influence from abroad led, in the third period (1890-1935) , to
the personal idealism of Knudson and to a liberal theology in American
92
Methodism. The impact of liberalism was felt in southern Methodism
93
despite its basic conservatism. Chiles noted:
The surveys of modern Methodist theology by Schilling and
McCutcheon impressively document the extent to which Methodism
was dominated by liberalism in the first third of the twentieth
century. In general character and spirit, this theology had
much more in common with the theology current in other denomina
tions than it did with its own heritage [Wesleyan] .^^
Thus, as Sanders pointed out, what in Wesley and early American
Methodism had been "gracious ability" became simply "human ability" in
95
later Methodism. This shift seems to be reflected not only in its
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theology but also, to some extent, in its ritual of infant baptism.
The same 1910 ritual, for the first time, called for a response
from the parents to the baptismal covenant made on behalf of their
infant child, as well as a ratification of the baptismal covenant by
the child himself upon reaching the age of discretion. Furthermore,
and significantly, the ceremony of infant baptism was, for the first
time, referred to as an "act of dedication which you this day perform
on his behalf. "
The union of 1939 brought together three major branches of
Methodism: (1) The Methodist Episcopal Church, (2) The Methodist
Episcopal Church, South, and (3) The Methodist Protestant Church. The
Order for the Administration of Baptism to Infants , included in the
book of Discipline for the newly merged church, represented the first
of two major changes in the format of the ritual in the twentieth
century. Both in form and content the newly revised ritual seemed to
represent a fusion of what were thought to be the best elements in the
three separate ceremonies. Retained were the exhortation, the first
prayer, the charge to the parents, and the gospel, and the Lord's
Prayer. Deleted were the four petitions for grace and the prayer for
the sanctification of the water. Added were the prayers for the child
and his parents, a suggestion for appropriate hymns to be sung, and the
closing benediction.
The content of the opening exhortation appears to reflect a
theological compromise regarding the condition and status of baptized
infants. Dropped was the highly objectionable phrase, "forasmuch as
all men, though fallen in Adam, are bom into this world in Christ the
Redeemer," and retained was the slightly modified and more acceptable
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expression, "forasmuch as all men are heirs of life eternal and sub
jects of the saving grace of the Holy Spirit." The closing part of
the exhortation was altered to read:^^
� . . that of His bounteous goodness He will grant unto
this Child, now to be baptized, the continual replenishing of
His grace that he become a worthy member of Christ's holy
Church. 97
Although the first prayer was greatly revised and the language updated,
the essential meaning was preserved. The charge to the parents
together with the prayers for the child and his parents seem to reflect
the additions that were made to the 1864 edition of the ritual in the
98
Methodist Episcopal Church, North.
By way of summary observations, it may be noted first that the
99
new 1939 ritual seemed to be a ceremony of namegiving as well as of
baptism. Second, although the ritual is called a sacrament j"^^^ yet at
the same time, it continued to be referred to also as a consecration
"to God and to His Church." Third, a very important element was lost ,
from the ritual at this time when no continuing provision was made for
the ratification of the baptismal covenant by the child upon reaching
the age of discretion. An Order for the Baptism of Children and Youth,
See quotation which accompanies footnote 87.
97
Doctrines and Discipline of the Methodist Church, 1939 ed.
(New York: The Methodist P\iblishing House, 1939), p. 541.
98
See this chapter. Table 7, pp. 277-8.
99
Prior to the act of baptizing the infant, the rubric reads:
"Then shall the Minister, who may here take the Child in his arms, say
to the Parents or Sponsors : What name shall be given to this Child?"
Doctrines and Discipline of the Methodist Church, 1939 ed. , op. cit.,
p. 543.
^��Ibid., pp. 541-2.
though necessary, could not be considered a sxobstitution for the
provision that was eliminated. And fourth, the language of the infant
baptismal rite seemed to convey the idea that infants baptized in the
Christian faith and reared in a Christian environment either do not
need to pass through the traditional conversion experience, or will
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experience a gradual conversion rather than a crisis conversion.
The second and most thorough-going revision of the Methodist
rite for infant baptism in the twentieth century came in 1964. The
main features of the ritual are presented here. The opening rubric,
which is new, stated: "Parents or sponsors presenting a child for
103
Baptism should be members of Christ's holy Church." The service
opened with the traditional, yet modified, exhortation, which because
of its relevance for this study, is given in its entirety:
Dearly beloved. Baptism is an outward and visible sign of
the grace of the Lord Jesus Christ, through which grace we be
come partakers of his righteousness and heirs of life eternal.
Those receiving this Sacrament are thereby marked as Christian
disciples, and initiated into the fellowship of Christ's holy
Church. Our Lord has expressly given to little children a place
among the people of God, which holy privilege must not be denied
them. Remember the words of the Lord Jesus Christ, how he said.
''�^�'�Bushnell, op. cit., pp. 35f.
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With regard to this distinction, Harmon observes: "The
truth is, human temperament seems to have something to do with the type
of conversion experienced. Persons who are of strong, decisive make-up
usually have a cataclysmic conversion . . . like the apostle Paul . . .
But there are quieter, more even-tempered persons like Tertullian . . .
who usually grow in grace from childhood , and God
'
s regenerative work ,
like the growing of the grass or the opening of the flowers in the
spring, is almost imperceptible in degree, though glorious in its full
fruition." N.B. Harmon, Understanding the Methodist Church (Nashville:
The Methodist PToblishing House, 1955), p. 66. (Cf . , G. Baez-Camargo,
Principios e Metodos de Educayao Crista (Sab Paulo, Brasil: Imprensa
Metodista, 1957), pp. 47, 49.)
Doctrines and Discipline of the Methodist Church, 1964 ed.
(Nashville: The Methodist Publishing House, 1964), p. 558.
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"Let the children come to me, do not hinder them; for to such
belongs the kingdom of God. "104
This was followed by three baptismal vows , addressed to the
parents, and to be answered by them in behalf of their infant child.
Then came the baptismal act itself, a commending of the child to the
love and care of the congregation, together with their response, a
prayer for the child, a prayer for the parents, and a final benediction.
The exhortation in particular seemed to reflect both some valid
and questionable assumptions according to the New Testament view of
baptism. The rubric containing the strong suggestion that the parents,
presenting a child for baptism, should be members of the church was an
excellent addition and a reasonable safeguard against the performance
of indiscriminate baptisms. The opening statement of the exhortation
which declared that "baptism is an outward and visible sign of the
grace of the Lord Jesus Christ ..." deserves closer scrutiny. The
third baptismal vow implied that the baptized infant will someday
accept the gift of salvation, and presumably be "born again." In the
latter case it is clear that the grace will be regenerating or saving
grace. But in the former case, it must be asked of what grace is
baptism the sign in the infant-child? The traditional Protestant view
of baptism is that it is an outward and visible sign of an inward and
spiritual grace, meeming regenerating grace.
''"'^^
In those who believe
the grace signified by baptism effects the new birth. In infants and
-'��'*Ibid., pp. 558-9.
l^^It is this view that Wesley cites in his sermon on "The New
Birth" drawing upon both the Westminster Catechism and the Anglican
Catechism. (E.H. Sugden, Standard Sermons, II (London: The Epworth
Press, 1921), PP- 237-8.).
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children it is not clear what grace baptism signifies.
The exhortation also declared that "those receiving this
Sacrament are thereby marked as Christian disciples, and initiated into
the fellowship of Christ's holy Church." This is in harmony with one
of the instructional rubrics which says: "The minister shall see that
the names of all baptized Children are properly recorded as preparatory
members on the permanent records of the church." If one holds that
baptism admits infants into the visible church of Christ then their
names ought to appear on the membership roll. The present Methodist
practice, therefore, is consistent as is that of the Lutheran Church.
The real question, however, would seem to be: Infants may belong to
the kingdom of God according to Jesus' words, but do they rightfully
belong to the Body of Christ through the koinonia of the Spirit?
Should they be recorded as members yet, or would it be more realistic
and more in line with the general way in which the New Testament treats
children, viz. as being in the care of the Christian community until
they reach the age of personal decision and baptism which bestows upon
them the right to belong to the Body of Christ? Also, can infants or
even children be true "disciples" until they accept the gift of
salvation as the book of Discipline calls for?
Final observations and conclusions. At their inception,
neither the English nor the American Methodist churches had as strong a
statement in the Office of Infant Baptism on the matter of baptismal
regeneration, as did the Church of England. From the beginning,
Methodism on both sides of the Atlantic, and particularly the American
branch, rejected any efficacious view of infant baptism that Wesley may
have consciously or unconsciously included in The Sunday Service. Not
294
only did they reject this view, they sought to purge the ritual of
objectionable phrases and terms that were thought to teach this
doctrine. The cleansing process was finally completed in American
Methodism in 1910 with the omission of the reference to John 3:5 in the
exhortation of the rite for infant baptism.
"^^^
The process was
completed twenty-eight years earlier (1882) with the deletion of the
same reference from the ritual of English Methodism. Because Methodism
is in neither the antipaedo-baptist camp, nor in the Reformed or
Anglican traditions, it has tended not to have a fixed and clear mean
ing for the rite of infant baptism as it has had for that of adult
baptism. In the past, Methodism has, at times, given a strong
covenantal significance to the rite. At present, the ritual seems to
emphasize more the right of infants to baptism on the ground of their
inherent membership in the kingdom. Thus, infant baptism currently is
seen as an initiatory rite which not only bestows divine grace upon the
infant but also admits him into the fellowship and membership of
Qirist's church. Although the present ritual defines the rite of
infant baptism as a sacrament, and the word "dedication" nowhere
appears, it is entirely possible that a majority of Methodist parents
who present their children for baptism really believe they are
dedicating them to the Lord. If this is so, it may be due in some
measiore to the influence of the Anabaptists and Baptists who have
sought to be faithful to the New Testament teaching concerning baptism.
As the Baptist historian, Torbet, observed:
It still appears in the rite for adult baptism in United
Methodism. See The Methodist Hymnal (Nashville: The Methodist
Publishing House, 1966), The Ritual, p. 3.
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It is altogether possible that their anti-paedobaptist
teaching, that is, their stand against baptism of infants, has
influenced such paedobaptist denominations as Presbyterians,
Congregationalists , and Methodists to make infant baptism
purely a dedicatory ceremony. 107
Finally, commenting on the evolutionary change in the Office of Baptism
since first receiving it from Wesley's hand Harmon very aptly noted:
Certainly the American Methodists didn't allow the sig
nation, even though Wesley did. In fact they revised and
surrevised their baptismal office, took out and put in, until
today the Methodist office bears little resemblance to the
original. 108
IN FREE METHODISM
The Methodist Heritage
When the Free Methodist Church was born in 1860 she inherited
Methodism's doctrine, polity and liturgy. Proceeding out of the
Methodist Episcopal Church (North) , it was only natural that the infant
church should adopt the liturgical forms of the northern branch of
Methodism with which she was most familiar. The great similarity
between the 1860 infant baptismal offices of the two churches may be
seen in Table 10 .
In elaborating their first ritual for infant baptism for the
new Discipline, Free Methodists made only three rather minor and insig
nificant alterations in the rite brought over from Methodism. And it
appears that all of them were made for practical reasons rather than as
R.G. Torbet, A History of the Baptists (Philadelphia: The
Judson Press, 1950), p. 32. Cf., Shailer Matthew's article on "The
Social Influence of the Baptists," in Ilsley Boone (ed.). Elements in
Baptist Development (Boston: The Backus Historical Society, 1913) .
108
Nolan B. Harmon, "The Book of Common Prayer and the American
Churches," Religion in Life, XVIII (1949), 519.
Table 10
A Comparison of the 1860 Infant Baptismal Offices of the Methodist
Episcopal Church (North) and the Free Methodist Church
Methodist Episcopal Church Free Methodist Church
Exhortation.
"Dearly beloved, forasmuch as all men are con
ceived and born in sin, and that our Savior
Christ saith none can enter into the kingdom
of God, except he be regenerate and born anew
of water and of the Holy Ghost; ..."
Exhortation.
"Dearly beloved, forasmuch as . . . our Savior
Christ saith, None can enter into the kingdom of
God, except he be regenerate and bom anew of
water and of the Holy Ghost; ..."
(Omitted were the words, "as all men are con
ceived and born in sin.")
First Prayer.
"Almighty and everlasting God who of thy
great mercy didst save Noah . . . didst sanctify
water for this holy sacrament: we beseech
thee, for thine infinite mercies ..."
First Prayer.
"Almighty and everlasting God, ... we beseech
thee, for thine infinite mercies ..."
(Omitted was the long phrase beginning with
"who of thy great mercy didst save Noah" and
ending with "didst sanctify water for this holy
sacrament. ")
Four Petitions for Grace. Four Petitions for Grace.
(Unaltered)
Prayer for Sanctification of the Water. Prayer for Sanctification of the Water.
(Deleted was the phrase , " . . . did shed out of
his most precious side both water and blood,
. . .")
The Gospel, The Gospel.
(Unaltered)
Table 10 (Continued)
Methodist Episcopal Church Free Methodist Church
(Rubric to the Friends of the child) (Rubric to the Friends of the child)
(Unaltered)
Act of Baptism. Act of Baptism.
(Unaltered)
Lord's Prayer.
(Rubric calling for an extemporary prayer) .
109
Lord's Prayer.
(Rubric calling for an extemporary prayer)
(Unaltered)
110
109
The Doctrines and Discipline of the Methodist Episcopal Church, 1860 edition, op. cit. ,
pp. 135-139.
"'""'"'^The Doctrines and Discipline of the Free Methodist Church, 1860 edition (Buffalo, New York
B.T. Roberts, 1860), pp. 81-84.
-J
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a matter of prudence or of doctrinal principle. The exhortation was
preserved intact except for the omission of the phrase "all men are
conceived and bom in sin." Since a similar phrase was retained in the
ritual for adult baptism, it seems probable''''''''' that the deletion
occurred here because the expression was considered unnecessary and
perhaps inappropriate for this infant rite, though it certainly
expresses the tme condition of every person bom into the world.
A considerable portion of the first prayer was omitted. The
portion deleted dealt with two ideas: (1) the Old Testament types of
salvation by water, viz. Noah's family and the Israelites, as pre
figuring Christian baptism; and (2) the sanctifying of water for the
holy sacrament of Christian baptism by Christ's baptism in the river
Jordan. In the first instance there are at least four possibilities
why the deletion was made: (1) It was omitted for the sake of brevity;
(2) It was considered unnecessary; (3) No Old Testament type was used
in connection with the ritual for the Lord's Supper. Therefore, it was
thought that none was needed here. And (4) because the editors wished
to dissociate the idea of salvation from water baptism inasmuch as the
foiinders of Free Methodism did not believe in the doctrine of baptismal
regeneration. In the second instance, the revisers may have felt that
The writer was assisted in his search for early historical
data that might reveal the reasons for the changes in the ritual for
infant baptism in 1860, 1866 and 1882 by the daughter of Bishop
Emeritus L.R. Mars ton. Chairman of the Free Methodist Historical
Committee, whose center is located at Winona Lake, Indiana. An inten
sive search in the Annual Conference Minutes, the General Conference
Minutes, and copies of the Free Methodist paper for these years failed
to disclose any reasons for these revisions. Consequently, the writer
was obliged to infer certain reasons by con^iaring the rituals for
infant and adult baptism, and by logical deductions.
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the reference to Christ's baptism was unnecessary inasmuch as the rite
Itself contained a specific prayer for the sanctification or conse
cration of "this water for this holy sacrament."
The third alteration was the omission of the phrase "did shed
out of his most precious side both water and blood," from the prayer of
sanctification for the water. This is certainly an accurate descrip
tion of what took place when the soldier thrust the spear into Jesus'
112side while he hung on Calvary. But water is not generally
associated with Christ's atonement; just His blood. Recognizing this
and seeking to improve the meaning of the passage, the founding
fathers omitted this phrase and inserted the word "died" in front of
"for the forgiveness of our sins." The more appropriate use of water
as a symbol for the washing of our sins was already implied in the
reference to the Great Commission which was retained in this prayer
immediately following the above expression.
The ritual for the baptism of infants remained unchanged in the
second book of Discipline issued by the Free Methodist Church in 1862.
Although neither of these first two rituals can be said to have
actually taught the regeneration of infants by water, still there is a
very decided baptismal regeneration bent to the rite in (1) the
113
language employed; (2) the total emphasis placed on the infant
brought to baptism, and none upon the parents or their dedication of
�^�^
John 19:34.
113
Expressions such as, "except he be regenerate and bom anew
of water and of the Holy Ghost," "wash him and sanctify him," and
"sanctify this water for this holy sacrament; and grant that this child
now to be baptized may receive the fullness of thy grace."
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the infant to God; and (3) the complete lack of baptismal vows for the
parents to answer. The passivity of both parents and infant in the
ceremony gave the distinct impression that the baptismal act was
bestowing grace in a mystical way upon the child.
Further Revisions in the Ritual
for Infant Baptism
The revision of 1866. The changes made in the 1866 ritual for
infant baptism were so thoroughgoing it seems best to present them by
laying the two versions of 1860 and 1866 side by side, so that the
reader can compare them. They may be seen in Table 11.
Some general and specific observations about the changes in the
1866 edition of the ritual may be noted. First , the ritual was
lengthened somewhat due to several additions to the exhortation and the
first prayer. Second, both the exhortation and the first prayer were
completely revised so that their contents bore little resemblance to
these sections in the 1860 version. Third, the new exhortation con
tained the following elements: (1) The scriptural reference was
114
changed from John 3:5 to Mark 10:14 and a second scripture. Acts
2:39 having to do with the promise of salvation to the hearers and
their children on the day of Pentecost, was added. (2) A twofold
purpose in bringing the child to be baptized was clearly stated: "that
he may be consecrated ... to the service of his Creator, and that he
may receive the sign and seal of the covenant of grace ..." Thus the
emphasis was diverted from regeneration and the new birth to the
In the Methodist Episcopal Church, South, this change was
effected in 1910.
Table 11
A Comparison of the 1866 Free Methodist Ritual for
Infant Baptism with that of 1860
1860 Ritual 1866 Ritual
Exhortation.
"Dearly beloved, forasmuch as our Saviour
Christ saith. None can enter into the
kingdom of God, except he be regenerate
and born anew of water and of the Holy
Ghost; I beseech you to call upon God the
Father, through our Lord Jesus Christ,
that of his bounteous mercy he will grant
to this child that thing which by nature
he cannot have, that he^ may be baptized
with water and the Holy Ghost, and received
into Christ's holy Church, and be made a
lively member of the same."
Exhortation.
"Dearly beloved, forasmuch as our Saviour Christ,
saith, suffer little children to come unto me, and
forbid them not, for of such is the kingdom of
Heaven; and as thy holy apostle, St. Peter, declares
that. The promise is unto you and to your children,
therefore this child has been brought hither that
he may be consecrated by this solemn ordinance to
the service of his Creator, and that he^ may receive
the sign and seal of the covenant of grace into
which God is mercifully pleased to enter with all
his children. But inasmuch as all men are born in
sin, and this child, like all others, has inherited
a nature prone to evil, and will, if he^ survives,
be exposed to many grievous temptations, by means
of which he will, unless prevented by the grace of
God, be led astray; and inasmuch as these present
need heavenly wisdom and assistance to faithfully
discharge their duty to this child that they may
stand acquitted at the judgment day, I beseech you
to call upon God the Father, through our Lord Jesus
Christ, that of his bounteous mercy he will grant
unto this child evermore the fullness of grace,
that he_ may grow up in the favor of God, and ever
remain in the number of his faithful and elect
children, and unto these parents the needed grace
that they may properly discharge all the duties they
owe to this child which God has given them."
Table 11 (Continued)
1860 Ritual 1866 Ritual
First Prayer.
"Almighty and everlasting God, we beseech
thee, for thine infinite mercies, that thou
wilt look upon this child; wash him and
sanctify him with the Holy Ghost; that he_
being delivered from thy wrath, may be
received into the ark of Christ's Church,
and being steadfast in faith, joyful
through hope , and rooted in love , may so
pass the waves of this troublesome world,
that finally he_ may come to the land of
everlasting life; there to reign with thee,
world without end, through Jesus Christ
our Lord. Amen."
Four Petitions for Grace.
Prayer for the Sanctification of the Water.
The Gospel.
Act of Baptism.
Lord's Prayer.
(Rubric calling for an extemporary prayer.)
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First Prayer.
"Almighty and everlasting God, the aid of all who
need, the helper of all who flee to thee for succor,
the covenant keeping God; we thank thee that thou
hast made it our privilege to dedicate our children
to thy service, that they live to thy glory, and
gain everlasting life. We call upon thee for this
child that he^ may be delivered from the power of sin
and Satan, and sanctified by the power of the Holy
Ghost, and enjoy the everlasting benediction of the
heavenly washing. We pray thee for these parents,
that they may realize how great is the responsi
bility resting upon them, touching the proper train
ing of those entrusted to their care; we beseech
thee to grant unto them the aid of thy Holy Spirit,
that both by precept and example they may so lead
this child in the narrow way of life, that both
parent and child may come to the everlasting kingdom
which thou hast promised by Christ our Lord. Amen."
The Gospel.
Four Baptismal Vows Addressed to the Parents with
accompanying responses.
Act of Baptism.
Lord's Prayer.
X 116
(Rubric calling for an extemporairy prayer.)
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covenant of grace. (3) The reference to the infant being born in sin,
previously deleted in the 1860 edition, was included again in this
version. (4) The exhortation noted that the child "will, if he sur
vives, be exposed to many and grievous temptations, by means of which
he will, vuiless prevented by the grace of God, be led astray." The
thought "prevented by the grace of God," is most interesting and one
which to the writer's knowledge, never appeared in any of the Methodist
rituals for infant baptism. Its uniqueness lay in the fact that it
seemed to hint at a possible connection between prevenient grace and
117
infant baptism. But like Wesley before them, early Free Methodists
failed to follow through on the implications in this connection. In
fact, later revisers, in 1882, dropped the phrase altogether. (5) The
exhortation urged the congregation to call upon God not only for the
child but for his parents as well. Fourth, the revised prayer included
these distinctive aspects: (1) In the supplication for the child it is
asked "that he may be delivered from the power of sin and Satan,
sanctified by the power of the Holy Ghost, and enjoy the everlasting
benediction of thy heavenly washing." (2) The petition for the parents
asks "that they may realize how great is the responsibility resting
upon them," and that they may be granted "the aid of the Holy Spirit"
in rearing the child. (3) All references to the entrance of the child
'^'''^The Doctrines and Discipline of the Free Methodist Church,
1860 ed., op. cit., 81-84.
1 1 g
The Doctrines and Discipline of the Free Methodist Church,
1866 ed. (Rochester, N.Y. : Published by the General Conference, 1867),
pp. 104-8.
117
This is an insightful contribution of John Chongnahm Cho in
his article, "John Wesley's View of Baptism," Wesleyan Theological
Journal, VII (Spring, 1972), 67.
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into the church by means of baptism were deleted from both the
exhortation and the first prayer. This thought is replaced by the
implied idea that baptism is the sign of the child's induction into the
covenant of grace. Fifth, baptismal vows for the parents were intro-
118duced for the first time, while the four petitions for grace, and
the prayer for the sanctification of the water were deleted.
''""'�^
In the
first vow the parents pledged to dedicate their child to the Lord; in
the second, to renounce the devil and his works; in the third, that
they believed the Holy Scriptures; and in the fourth, to teach the
child from them and to train him up in the nurture and admonition of
the Lord.
In summary, the 1866 revisions in the rite of infant baptism
seem to reveal two trends in the thought of early Free Methodism.
First, there was a definite shift away from the baptismal regeneration
tendency evidenced in earlier rituals toward the making of infant
baptism an act of dedication on the part of the parents. This is seen
in the following instances throughout the new ritual: (1) In the
omission of John 3:5 and the words "regenerate" and "born anew" from
the exhortation. (2) Previously this rite was called a sacrament.
120
Here it is referred to as an ordinance. (3) In the deletion of the
Petitions for Grace and the Prayer for the Sanctification of the Water.
(4) In relation to the infant, the term consecration is used once in
118
The parental pledge was introduced in the 1910 ritual for
infant baptism of the Methodist Episcopal Church, South.
119 . .
The Four Petitions for Grace were omitted from the infant
baptism ritual of the Methodist Church in 1939, and the prayer for the
Seinetification of the water much earlier.
1 2Q
See the Exhortation.
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the exhortation, and the term dedication, once in the first prayer, and
once in the baptismal vows. (5) In the 1860 and 1862 rituals, the
child was the focus of the ceremony, with the parents playing a very
minor role in bringing the infant to the baptismal font.''"^"'" in the
1866 ritual, however, the parents occupied the place of prominence,
with the infant playing a secondary role, in being offered to the Lord.
This shifted emphasis is seen in the exhortation in which the congre
gation is asked to call upon God for the parents as well as the child,
in the prayers for the parents and the infant, and particularly in the
baptismal vows in which the parents are charged with the responsibility
of training the child in the nurture and admonition of the Lord. From
the beginning Free Methodists have never held the doctrine of baptismal
regeneration for infants, or adults. But without realizing it, early
Free Methodists inherited this tendency to baptismal regeneration in
the service of infant baptism. After they had had time to reflect upon
the significance of the language used, they must have felt that as the
wording stood it evinced too strong a bent in the direction of
regeneration. Thus their efforts in 1866 to correct this situation by
shifting the emphasis from regeneration to consecration, and from the
infant to his parents. Despite several minor changes in the ritual
through the years, this emphasis on dedication in infant baptism has
remained down to the present time.
The second trend was this. Having divested the rite of its
unwarranted regenerational significance. Free Methodist revisers
121
The fact that there is absolutely no reference to the
parents in these early rituals indicates quite clearly the extent to
which the founding Fathers were under the influence of Methodist
liturgy and custom at that time.
306
clearly sought to invest it with a more biblical meaning, based on the
words of Jesus in Mark 10:14 and the words of Peter in Acts 2:39. That
the founders regarded baptism as the sign of the covenant and, there
fore, applicable to infants in the New Testament as circxomcision was in
the Old Testament, seems apparent from the inclusion of such
expressions as "the sign and seal of the covenant of grace into which
God is mercifully pleased to enter with all his children" in the
exhortation, and "the covenant keeping God" in the prayer. There seems
little doubt but that this change reflected the influence of Fletcher,
Watson and Clarke, and the desire on the part of early Free Methodists
to be faithful to the Wesleyan teaching concerning infant baptism as
expounded by Methodist theologians. However, by advocating the right
of the infant to receive the New Testament sacrament of baptism which
symbolizes the inward bestowal of grace, while, at the same time,
speaking of this rite as a dedication of the child to God, the revisers
unwittingly created a tension in the ceremony, and opened the way for
later practicants to interpret its significance either in a sacramental
or a dedicatory manner. The relevance of this in contemporary Free
Methodism will be noted later on.
The revision of 1882. Leslie R. Marston, Bishop Emeritus of
the Free Methodist Church, declared that, "the church [Free Methodist]
has offered less resistance to changes in the ritual of baptism than in
122
the ritual of the Commmion." Yet, despite this fact, the ritual of
infant baptism has undergone only three revisions in the church's one-
hundred and fifteen year history. The first two, as already noted.
L.R. Marston, From Age to Age , A Living Witness (Winona
Lake, Ind.: Light and Life Press, 1960), p. 291.
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came in 1860 and 1866. The third occurred in 1882. The change was a
minor one and was restricted to the deletion of one passage and the
modification of another within the exhortation of the ritual. The
passage omitted read as follows:
But, inasmuch as all men are born in sin, and this child,
like all others , has inherited a nature prone to evil , and will ,
if he survives, be exposed to many grievous temptations, by
means of which he will, unless prevented by the grace of God,
be led astray; and inasmuch as these present need heavenly
wisdom and assistance to faithfully discharge their duty to
this child that they may stand acquitted at the judgment day,
. . .123
For the purpose of comparison the modified passage and the original
passage are placed in parallel colvmins below.
1878 Edition 1882 Edition
"... that he will grant unto
"
. . .He will grant unto
this child evermore the fullness this child, that he being
of grace, that he_ may grow up in made partaker of the divine
the favor of God, and ever remain nature may grow up into
in the nimiber of his faithful and Christ our living head in all
elect children, . . ."124 things, till he comes in the
unity of the faith and of the
knowledge of the Son of God,
uinto a perfect man, xonto the
measure of the stature of the
fullness of Christ; . . ."125
Marston noted the omission, without giving a reason for it,
when he said:
A solemn passage was deleted . . . which had stressed the
child's inherited sin and its consequent need of the grace of
God if it were not to be led astray; but another revision in the
same section made clear that only by being made partakers of
123
Doctrines and Discipline of the Free Methodist Church,
1866 ed., op. cit., p. 105.
124ibid.
125
Doctrines and Discipline of the Free Methodist Church,
1969 ed. (Winona Lake, Ind.: The Free Methodist Publishing House,
1970) , p. 229.
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the divine nature could the child 'grow up into Christ. '
'''^^
When viewed against the background of the Calvinist-Methodist theo-
logical controversy of the nineteenth century, it may very well be
that the deletion of the reference to the child's native depravity and
the modification of the passage on grace reflected in part the
influence of the shifting theological emphasis within Methodism at that
time from the soteriological to the anthropological, as represented in
X28 X2^
Whedon' s freedom of man's will and Miley' s free personal agency.
However, as Marston pointed out, "the amendment's softer phrasing did
130
not blur the doctrine that man can be saved only through Christ."
Provision for the affirmation of baptismal vows for jxinior
members . The Free Methodist Church has practiced infant baptism
throughout its long history. But for the first ninety-five years the
126
Marston, op. cit., p. 292.
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Originating with Nathan Bangs (1778-1862) , one of the fxrst
native American Methodist theologians, and his volume The Errors of
Hopkinsianism Detected and Exposed, the controversy continued through
most of the nineteenth centiiry. (Chiles, Theological Transition in
American Methodism; 1790-1935, pp. 44-5) .
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Referring to the factors at work during this period, e.g.
(1) the common-sense philosophy, (2) the Calvinist New Divinity, and
(3) the Theodicy by A.T. Bledsoe, a Baptist, in which he argues force
fully that moral character can be predicated only of the specific acts
of an individual moral agent. Chiles remarks, "All these forces met in
Daniel D. Whedon (1808-1885) , whose Freedom of the Will (1864) exerted
enormous influence on the moralistic revision of theology." (Ibid.,
p. 52.)
129
This was the underlying principle in Miley' s efforts to
eliminate the "unethical" elements of Arminianism, one of which was the
en^jhasis on native guilt, a remnant of Augustinian realism. John
Miley' s (1813-1895) first significant and influential work. The
a4-^ngmpnt in Christ, was pioblished in 1879. (Ibid., pp. 58, 60.)
Marston, op. cit., p. 292.
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church was without a ritual for those, baptized in infancy and wishing
to become full members, to affirm the baptismal vows made in their
behalf by their parents. Sensing the urgent need for such a ceremony,
the General Conference ordered one to be drawn up and inserted in the
131
Discipline in 1955. The Free Methodist Discipline now requires that
the child, before he can be accepted into full membership in the
visible church, must be converted, have received at least three month's
instruction, and publicly affirm the baptismal covenant made by his
parents in his behalf at the time of his baptism. Thus, the Free
Methodist ritual for the Affirmation of Baptismal Vows is similar to
the rite of Confirmation employed in the Methodist, Lutheran and
Anglican comm\inions.
Current understandings with regard to the rite of infant
baptism. At the present time there seem to be at least three principal
interpretations of this rite in Free Methodism. The first is the
132
efficacious sacramental view as held by Wesley. This position was
upheld by Lawrence Cartwright some years ago in an article entitled
"Conceming Infant Baptism�Is the Historic Position of our Church
Supported by Scripture, Reason and Practice?" At the close of the
article, Cartwright, quoting from Wesley, said:
If there are such inestimable benefits conferred in baptism.
131
Provision for the confirmation of those baptized in infancy
in the Methodist Church was made in 1964. (Doctrines and Discipline of
the Methodist Church, 1964 edition, op. cit., pp. 562-4).
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To the question, "Do you think that baptism washes away the
qailt of an infant's original sin, engrafts him into Christ, and makes
him a member of Christ's Church," included in a Survey on Infant
Baptism, the writer received the following responses: Ministers
- Yes,
3; No, 59; Uncertain, 2. Laymen
- Yes, 1; No, 38; Uncertain, 2.
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the washing away the guilt . . . the engrafting us into Christ,
by making us members of His church, and thereby giving us a
right to all the blessings of the gospel; it follows that infants
may�yea, ought to be�baptized, and that none ought to hinder
them. 133
Finally, Cartwright closed by encouraging all Free Methodists:
... to believe in the soundness of our doctrinal position
on the baptism of infants, and let us not be swayed by any current
opinion that this sacrament ought to be something less than it
is�an act of dedication�or to be done away with altogether. 1^4
Despite Cartwright 's effort to keep ministers and laymen within
the "fold" of the primitive Wesleyan viewpoint regarding this rite for
infants, there is growing support among Free Methodists for a second
view of infant baptism, i.e., that it is purely an act of dedication of
infants to the Lord and to His service. No doubt two factors have
contributed to the rather widespread acceptance of this view in recent
135
years. One is the fact that the ritual itself indicates that this
is what parents are really doing when they bring their offspring to
136
the baptismal font. Another is the conviction on the part of many
133
L.R. Cartwright, "Concerning Infant Baptism�Is the Historic
Position of our Church Supported by Scripture, Reason and Practice?,"
The Free Methodist, XXCVIII, No. 42 (1955), 11.
Ibid.
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To the question, "Do you prefer infant baptism or infant
dedication?" (in the same survey as mentioned above) these preferences
were received: Ministers - for baptism, 31; for dedication, 31.
Laymen - for baptism, 3; for dedication, 34. To the question, "Would
you like to see a service for infant dedication added to our book of
Discipline as an alternative to the present rituals for infant baptism
and the affirmation of baptismal vows," these answers were tabulated:
Ministers - Yes, 49; No, 10; Uncertain, 2. Laymen - Yes, 35; No, 2;
Uncertain, 3.
-IOC
The first question of the baptismal covenant reads: "Dost
thou, in the presence of God, and of these witnesses, solemnly dedicate
this child to the Lord, that he may live in His service all his days?"
(Italics mine) . Both the words dedicate and consecrate are used one
other time in the ritual. (Doctrines and Discipline of the Free
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parents that the child himself should have the choice of baptism in
connection with his conversion.
A third and mediating position may be termed the covenantal-
dedicatory view, in response to a seminarian's questions on why the
Free Methodist Church supports infant baptism instead of infant
dedication, Marston wrote this interpretative opinion as to the signifi
cance of the rite:
1. By the covenant of infant baptism the Church:
a. Witnesses that the child is included in the covenant of
grace, and that the promise is to us and our children;
b. Witnesses that the child in this innocence is accepted
by God through Jesus Christ until he comes to age of choice
and makes his own commitment to Christ and the Christian
way;
c. Admits the child to the fellowship of the Christian
community and accepts its responsibility, in cooperation
with Christian parents, for the Christian nurture of the
child.
2. In presenting the child to the church for Christian baptism,
the parents :
a. Solemnly dedicate the child to God and His service;
b. Earnestly pledge themselves to a holy life;
c. Sincerely agree to rear the child in the nurture and
admonition of the Lord.
3. Finally, this covenant of church and parents with God in
behalf of the child of promise is witnessed by water baptism
as sign and seal of the covenant of grace according to which
the child is now and, so far as lies within the power of
church and parents, shall continue in the body of Christ. 137
Methodist Church, 1969 edition, op. cit., pp. 229-30). Referring to
the ceremony of infant baptism, the ritual for the affirmation of
baptismal vows reads in part: "That service was one of both dedication
and consecration. Your parents dedicated you to the Lord and took vows
in your behalf." (Italics mine.)
137
Marston papers and memorabilia, donated to the Free Method
ist Historical Center, Winona Lake, Indiana.
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In his book Marston added:
God is present in the sacramental rite to minister His
grace to candidates ready through the atonement to receive it.
The atonement covers infant as well as saved adult, qualifying
both for baptism. 138
Observations conceming two of the current understandings.
With regard to the efficacious sacramental view it should be pointed
out that it is held by very few Free Methodists. Doctrinally they are
strongly committed to the belief that the sinner is justified by faith
139
alone, and regenerated by the Holy Spirit. As Marston observed:
The Free Methodist Church maintains that the grace minis
tered in baptism is not regenerating grace, either in adult or
in infant; and the Church firmly stands opposed to the doctrine
of baptismal regeneration. 1^0
The other interpretation that deserves a more careful examination is
the covenantal-dedicatory view set forth by Marston above. Comments
and questions very naturally center around three concepts which this
viewpoint itself raises: the covenant, childhood innocence, and grace.
First, concerning the covenant, Marston stated that baptism "witnesses
that the child is included in the covenant of grace, and that the prom
ise is to us and our children. " No one denies that God made a covenant
with Abraham, and that this covenant extended to his seed, or to the
nation of Israel . This covenant for the most part was made with a
people and it was sealed by the sign of circumcision which was forcibly
Marston, From Age to Age a Living Witness, op. cit., p. 340.
139
Article IX of the Articles of Religion, Doctrines and
Discipline of the Free Methodist Church, 1969 edition (Winona Lake,
Ind.: The Free Methodist Piiblishing House, 1970), p. 12.
140
Marston, op. cit., p. 341.
-'�'^-'�Genesis 17:9-10.
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applied to every male under penalty of being cut off from the people of
Israel, if the command was not complied with. As already noted in
Vi 143cnapter five, it is highly questionable whether the covenant made
with Abraham is identical with the covenant made with man in the New
Testament, in terms of spiritual benefits and blessings. When one
comes to the New Testament he is impressed with the fact that the pact
that God is ready to make, is not with a people as in the Old
Testament, but basically with individuals. It is the "whosoever will,"
the "him that cometh unto me," and the "if any man be in Christ."
Furthermore, unlike circiimcision, baptism, while commanded by Christ as
one of the two ordinances of His church, is voluntary and dependent on
the individual ' s conscious acceptance of the gracious offer of
salvation. Most certainly the "promise" of salvation and/or the Holy
144
Spirit is not only for us but for our children too. But there is no
clear indication in Acts 2:38ff that infants, on the Day of Pentecost
or subsequently, were baptized or sealed with the promise that someday
145
they would come to faith in Jesus Christ.
The second concept that Marston alluded to is childhood
innocence. He stated that baptism "witnesses that the child in his
innocence is accepted by God through Jesus Christ until he comes to an
age of choice and makes his own commitment to Christ and the Christian
way." In this connection, several questions come to mind. Are
unbaptized children accepted by God as well? Should not all children
���^^Genesis 17:11-14. """^^See p. 230.
144
See the treatment of this subject in chapter four, pp.
145f-
l^^ibid.
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be baptized if this rite is a witness to their acceptance? If so,
niight this practice not lead to indiscriminate baptism? In light of
these questions resultant from the view expressed above, would it not
be better to hold that all children in innocence are unconditionally
covered by the atonement of Christ without the application of water
baptism? Baptism in adults is a public witness or testimony that the
believer has been regenerated and become a child of God. In the case
of infants, is it necessary to apply water baptism to demonstrate that
they are accepted (a truth which is self-evident from their state of
moral innocence)? From the words of Jesus, "for of such is the kingdom
of heaven," it would seem that God already views them as accepted.
The third concept mentioned above has to do with grace. Again
Marston is cited: "God is present in this sacramental rite to minister
His grace to candidates ready through the atonement to receive it. The
atonement covers infant as well as saved adult, qualifying both for
baptism." And, as noted before, Marston also maintained "that the
grace ministered in baptism is not regenerating grace, either in adult
or in child." Two perplexing questions grow out of these statements.
What is the natiore of the grace ministered to infants in baptism? And,
how ready is the infant to receive atonement grace, as compared with
the adult who is ready through personal faith? Marston did not say.
It is questionable whether the vows taken by the parents in behalf of
the infant really qualify the infant to receive so important and mean
ingful an ordinance and sign as baptism, until such time as he can make
them his own through personal moral choice. This discussion leads
finally to the ultimate question: What is the real nature and purpose
of the rite of infant baptism? Is it performed because of what it does
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for the infant who is presented at the altar or because of the parents
who present the child? With regard to infant baptism we have already
seen the historical trend away from a view of baptismal regeneration
toward a view of dedication in both Methodism and Free Methodism. In
the latter especially, infant baptism has come to be viewed generally
as a solemn act in which Christian parents have the privilege of
dedicating their children to God, and of pledging themselves to train
them up in the nurture and admonition of the Lord.
Provision for a service of infant dedication. The growing
insistence for a ritual of infant dedication, felt throughout the
denomination during the past decade or so, culminated in 1974 in a
series of related memorials or papers presented to the General Confer
ence of the Free Methodist Church. Paper 208 requested a revision of
Article XVIII, Of Baptism, and called for the deletion of the last
sentence which reads, "The baptism of yoxing children is to be retained
in the church. """"^^ This petition did not pass. Papers 8, 9, 10, 11,
and 12 specifically requested an alternative service for infant
dedication, with the last three papers including suggestions for a
total ritual.''"'*^ In addition, the Study Commission on Doctrine
proposed an alternative ritual for dedication of children which
was
148
drawn up by Lyle.E. Williams. Widespread public sentiment,
reflected in these papers and proposals, together with a sincere desire
^^^Doctrines and Discipline of the Free Methodist Church, op.
cit. , p. 14.
jjoose-leaf collection of Papers presented to the 1974
General Conference of the Free Methodist Church.
l^^Ibid.
on the part of many parents for an alternative to the ritual of infant
baptism finally led the General Conference in June 1974 to authorize
the elaboration of a combined ritual for the baptism and dedication of
children. Two separate rituals had been worked out as long ago as 1955
in connection with merger talks between the Wesleyan Methodist and the
149
Free Methodist Churches. A combined ritual for infant dedication
and baptism has been in use in the Wesleyan Church since 1963,
'''^^
and
two separate rituals in use in the Church of the Nazarene since
1964.'''^^ Actually the Free Methodist Church has been much slower than
sister denominations of the Wesleyan tradition in providing for such a
service of infant dedication. The recent action of the General
Conference represented a belated recognition of the reality that infant
dedication was already being practiced by ministers throughout the
church .
Final observations and conclusions. Free Methodism purged its
infant baptism ritual of objectionable phrases that suggested baptismal
regeneration much earlier than did Methodism. In Free Methodism the
rite of infant baptism is based on the twin ideas of the covenant of
l^^Proposed Discipline of the United Wesleyan Methodist Church
(Published by a Joint Commission of the Free Methodist and the Wesleyan
Methodist Churches, 1955), Part VII, sections A and C.
'^^'^The Discipline of the Wesleyan Church (Marion, Ind.: The
Wesleyan Publishing House, 1972), pp. 516-19.
�*'^'^The Church of the Nazarene Manual (Kansas City, Mo.:
Nazarene Ptiblishing House, 1964), pp. 263-5.
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In response to the question, "Do you practice infant baptism
or infant dedication in yoxor ministry, or both?," the 65 ministers
answered as follows: Baptism
- 12, Dedication - 8, both - 45. (See
Survey on Infant Baptism in Appendices.)
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grace and the kingdom of heaven. It is thought that infants have the
right to baptism because Jesus blessed little children and declared
them to be of the kingdom of God. Baptism is the sign of their
inclusion in the covenant of grace, and of their entrance into the
fellowship of the Christian commiinity. Yet, the significance of this
rite for Free Methodists is quite largely dedicatory in nature rather
than sacramental. Some Free Methodists hold with Marston that baptism
153admits the child into the visible church. But the names of baptized
children (including infants) are not placed on the list of preparatory
members until they reach the age of 16. In this regard Free Methodists
are not as consistent in their church membership practice as present
day Methodists and Lutherans. Up to 1974 Free Methodists were not
consistent in the terminology used to describe the rite of infant
baptism. Within the same ritual it was called baptism, dedication and
consecration. The same was true of the ritual for the affirmation of
baptismal vows. In the former the rite is referred to as an ordinance;
in the latter, it is called a sacrament. With the elaboration of a new
combined ritual this situation may be cleared up. Finally, the
existence of a dual ritual will give all parents clear options with
regard to an initiatory rite for their children.
Marston papers and memorabilia, donated to the Free
Methodist Historical Center, Winona Lake, Indiana.
Chapter 7
SUMMARY AND CONCLUSIONS
Within the two specific areas of biblical and Wesleyan theology,
this investigation has attempted to focus attention on several impor
tant aspects of the doctrine of Christian baptism as it relates to the
practice of infant baptism. Chapter two was concerned with four kinds
of baptism found in the New Testament. Chapters three and four dealt
with the New Testament Doctrine of Initiation. In the fomer was noted
the relation of the Word, faith, grace, the Church, and circumcision to
baptism; and in the latter, the place of infants and children in the
teachings of Jesus, and in the apostolic Church. In chapter five the
focus was on John Wesley's views of baptism�what he inherited from
Anglicanism, what he held during his lifetime, and what he apparently
passed on to Methodism. Finally chapter six traced the evolution in
American and British Methodism, and in Free Methodism, away from the
baptismal regeneration emphasis in Wesley toward the view that baptism
is a rite that initiates the infant or child into the covenant of
grace, the kingdom of heaven, and the Church of Christ.
DESCRIPTION OF THE PROBLEM
It was noted in chapter one that the practice of infant baptism
is an issue that has troxibled the Christian Church off and on ever
since the days of Tertullian. From the time of the Protestant
Reformation on, proponents of infant baptism generally have sought
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Dustif ication for its practice in the Old Testament covenant of grace
and analogy of circiimcision, and in church tradition. Opponents of
infant baptism, on the other hand, have tended to dismiss the infer
ential and indirect evidences of infant baptism in scriptures in favor
of the direct testimony of the New Testament regarding believer's
baptism. At the same time, opponents have tended to view references to
paedobaptism in Church tradition not as a genuine development of
baptism as originally used by the primitive church, but rather as a
deviation from it. In the twentieth century biblical and patristic
studies have focused attention upon the theological (New Testament) and
historical (post-apostolic) evidences for infant baptism. However, in
the late fifties and early sixties an apparent impasse was reached in
the Jeremias-Aland dialogue over the conclusiveness of the early Church
primary sources to prove or disprove the continuous practice of infant
baptism from New Testament times on historical grounds. Since then the
contemporary debate over infant baptism has shifted from the historical
to the theological arena. The central problem that now concerns
biblical theologians in nearly all of the Protestant communions, and
which has been the focus of this study is this: Is infant baptism in
harmony with the concept and practice of baptism as found in the New
Testament?
Areas of Agreement
Most Christians agree that the sacrament of baptism is impor
tant, that it is commanded in the New Testament, and is mandatory for
disciples of Christ. Furthermore, all must agree that the New
Testament links baptism with the new birth, i.e., with dying to sin and
the old natiire and rising to newness of life and to "put on the New
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Man." But here the agreement ends.
Areas of Disagreement
The Christian Church is still rather sharply divided over both
the significance and the proper subjects of baptism. With regard to
the meaning of baptism for infants, at least five views were presented
earlier in this study. First, some believe that baptism cleanses
original and actual sins, and regenerates the infant, independent (ex
opere operato) of the recipient's faith. This is held by Roman
Catholics and Eastern Orthodox. Second, Anglicans and Lutherans main
tain that in baptism the Holy Spirit washes away the guilt of original
sin, infuses spiritual life, and admits the infant into Christ's
Church. The change is a real one and is accomplished in response to
the corporate faith of parents and the congregation. Third, others
believe that in baptism the Holy Spirit adopts the infant subject into
the covenant and kingdom of grace, and into the body of Christ. The
change in this case is only a relative one. Conversion, and in some
cases regeneration, must follow at an appropriate age. This view is
held by Reformed and Presbyterian Churches, and by some Methodists and
Free Methodists. Some in this group admit that the New Testament seems
to point to believer's baptism, but they contend that infants are not
to be denied the ordinance on the ground that God has made only one
covenant of grace with man in the Old and the New Testaments, and that
since infants received circumcision, the sign of the covenant in the
old economy, infants should receive baptism, the sign of the covenant,
in the new economy. Fovurth, however, a growing number of others within
the Wesleyan-Arminian tradition are viewing infant baptism purely as an
act of dedication in which parents present their child to the Lord and
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take upon themselves the responsibility of rearing the child in the
nurture and admonition of the Lord. All four of the above groups have
some form of confirmation. Generally this rite follows a period of
instruction which may emphasize (1) the meaning of baptism or the
baptismal vows, (2) the meaning of the Christian life, (3) the meaning
of church membership, or (4) a combination of these. Groups three and
fo\ir in particular insist on the individual making the effects of his
baptism real by personal appropriation of God's saving grace upon
arriving at the age of discretion. Fifth, still others feel that the
rite of baptism as originally administered in the primitive church
(1) represents death to sin and resurrection to a new life in Christ,
(2) brings the candidate by faith into a spiritual and organic union
with Christ and his Church, and (3) gives the convert an opportunity of
identifying himself as a disciple of Jesus Christ, and of bearing
witness to the reality of God's pardoning and redeeming love in his
life. Those who hold this view believe that, because of the deep
significance of this spiritual transaction, the rite of baptism should
be reserved for believers. Belonging to this group are the Baptists,
Mennonites, Plymouth Brethren, Brethren Churches, Disciples of Christ
(in America) , Churches of Christ (in England) , Church of Christ in
Christian Union, Christian and Missionary Alliance Churches, and some
in the Methodist tradition. (See Appendix J) .
A second area of disagreement has to do with the proper sub
jects of Christian baptism. Due to different understandings of the
nature and effects of baptism, some maintain that both infcuits and
adults have a right to baptism, while others feel just as strongly that
baptism should be administered only to believers, and some other type
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of initiatory rite applied to infants and small children. The fore
going summary brings us to the final conclusions of this study.
CONCLUSIONS
Firs_t, according to the New Testament, baptism is associated
with regeneration and union with Christ and His body, which in turn are
predicated on repentance and faith in Jesus Christ and on a conscious
acceptance of the gift of salvation. It is not certain whether infants
were baptized or not in the New Testament. But one thing is abundantly
clear. Believer's baptism is everywhere in prominence and appears to
have been normative for the primitive church. This is based on direct
internal evidence.
Second, in contrast, infant baptism can only be supported by
indirect evidence from the New Testament, i.e., Jesus' invitation to
and blessing of little children, the holiness of children and Christian
circvmicision, and by appeal to the analogy of circumcision and to the
covenant of grace made with Abraham in the Old Testament. Because this
evidence can be used with almost equal force to prove and disprove the
New Testament origin of infant baptism it tends to be inconclusive.
But what may be more important and serious is that infant baptism (1)
fails to do full justice to the New Testament meaning of baptism, (2)
in time, it tends to supersede believer's baptism, and (3) it makes for
an unnatural separation of personal commitment from baptism. The
second drawback just mentioned may not be as much of a problem in
Methodism amd Free Methodism as it is in other communions. In theory
the Church of England, the Episcopal and Lutheran Churches together
with the Reformed and Presbyterian Churches all have both forms of
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baptism, yet they practice infant baptism almost exclusively. The
third drawback referred to above and which seems unfortunate indeed has
come about because of an insistence on taking our clue from the Old
Testament practice of infant circtmicision rather than adhering to the
clear teaching of the New Testament. In time this detachment of
personal decision from baptism led to the need for a rite of confirma
tion. But as Canon Fisher, of the Church of England, said:
Personal commitment as a matter of history belongs to
Baptism rather than Confirmation. The logical people are the
Baptists (who delay baptism) and the Orthodox (who have just
one rite: baptism-confirmation-communion).-'- (Parentheses
mine) .
This seemingly unnecessary separation of personal commitment from
baptism is felt very keenly by some members in churches of the paedo
baptist tradition. Recently the writer conducted a survey for the
purpose of discovering the general practice with regard to infant
baptism/dedication in the churches represented by thirty-four of his
2
students. Of this niomber, twenty-two were baptized in infancy and six
dedicated. Six more received believer's baptism between the ages of
twelve and twenty. Of the twenty- two who received infant baptism,
fourteen stated they wished their parents and the church had postponed
their baptism until they could take the step for themselves in
connection with their personal decision to follow Christ. Despite the
small number surveyed, this seems to be a rather significant finding.
(See Appendix E) .
Neville Cryer, By What Rite? Infant Baptism in a Missionary
Situation (London: A.R. Mowbray s Co., Ltd., 1969), p. 17-
2
These students were enrolled in his Introduction to Christian
Education course at Asbury College in the fall of 1974.
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If infant baptism is practiced it most certainly should be
followed in due time with the rite of confirmation or affirmation of
baptismal vows, based on a genuine commitment to Christ. However, in
light of the preceding drawbacks related to infant baptism, it would
seem best to reserve the rite of baptism for those persons who repent
and believe on Jesus . In addition to keeping baptism and personal
commitment together in accordance with the New Testament pattern, the
practice of believer's baptism affords these further advantages: (1)
It tends to avoid the too-prevalent assiomption that baptism in itself
assures entrance into the kingdom, a belief held by many parents; (2)
It avoids the problem of "indiscriminate" baptism; and (3) It avoids
the possible later neglect of confirmation or affirmation of baptismal
vows, and in fact eliminates the need for either of these.
Third, the Anglican Ch\irch, while rejecting the ex_ opere
operato view with respect to the conferring of saving grace in the
sacrament of baptism, did retain the baptismal regeneration element in
Roman Catholicism.
Fourth, baptism for the Church of England had a fairly fixed
meaning. It signified not only the washing of original guilt and
entrance into the visible Church but also regeneration, either actual
in the sense of a real new birth or infusion of new life, or relative
in the sense of adoption into the kingdom of grace.
Fifth, this seems to have been Wesley's view of baptism in
relation to infants throughout his entire lifetime. And, although he
seems to have wavered on the subject in later years due perhaps to his
evangelical experience, yet it is this same understanding of infant
baptism which he seemed to pass on to Methodism through the Twenty- four
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Articles of Religion and the Office of Baptism of the Sunday Service.
Sixth, in the organization of both the Methodist and Free
Methodist Churches, infant baptism was retained with its strong
baptismal regeneration emphasis and tone. In the course of time both
denominations came to reject two of the three basic elements of this
doctrine, viz. that baptism washes away inherited guilt and regenerates
the infant. A third element, which affirms that baptism admits the
child into the Church, was preserved. Due probably to the influence of
the writings of Fletcher, Clarke, and particularly Watson, Methodism
came to believe that biblically infant baptism is grounded in the one
covenant of grace that God made with Abraham, and which is thought to
continue uninterruptedly into the new dispensation. Both Methodism and
Free Methodism hold that infant baptism (1) is the pledge of acceptance
through Christ until the age of choice; (2) secures the gift of the
Holy Spirit by which the actual regeneration of those children dying in
infancy is effected; (3) seciires the influences which are a seed of
life in those who are spared, to prepare them for instruction and to
assist them to make their Christian calling sure. The basis for infant
baptism seems to have been further strengthened through the influence
of Miley, who taught that the close connection of infants with the
kingdom of God implies that they have the right to a close relation
with the Church. The privilege of such relationship means their right
to Christian baptism."^
Seventh , Methodism and Free Methodism continue to hold that
John Miley, Systematic Theology (Library of Biblical and
Theological Literatxire, VI; New York: Eaton s Mains, 1894), p. 408.
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baptism witnesses to the fact that the child (1) is included in the
covenant of grace; (2) is accepted by God, and (3) is admitted into the
fellowship of the Church. However, in Free Methodism this rite has
come to be viewed more and more by parents in recent years as an act of
dedication of their children to the Lord. This is no doubt due to a
number of forces that have been at work. The more prominent ones are:
(1) the infant baptism ritual itself highlights that which the parents
promise to do rather than that which happens to the infant; (2) the
language of the Free Methodist ritual in which "dedicate" and
4
"consecrate" are employed; (3) the influence of the Anabaptist move
ment and the Free Church tradition; (4) parental belief that the child
itself should have the choice of baptism; (5) the re-examination of the
validity of infant baptism in biblical and patristic studies during the
twentieth century.
Eighth, although United Methodism has not yet instituted a
separate ritual for infant dedication, several sister denominations of
the Wesleyan tradition have, to wit, the Wesleyan Church, the Church of
the Nazarene, and the Free Methodist Church.
Ninth, the writer feels with deep conviction that the story of
Jesus blessing the little children illustrates the biblical truth that
children should be brought to Christ in order that they might receive
His blessing. The writer also believes that this incident provides a
possible prototype for a service of infant blessing and dedication. As
Childs put it: "A service of thanksgiving and presentation translates
AS far back as Wesley there is a tendency to speak of infant
baptism in terms of dedication. See "Treatise on Baptism," Works , X,
195, 201.
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into action what all Christians must believe about the family and the
child, without any ambiguity associated with the use of water in this
setting. "5
SUGGESTIONS FOR ADDITIONAL RESEARCH
This investigation of infant baptism in biblical and Wesleyan
theology has pointed up the need for study in several different areas.
First, further study needs to be undertaken with respect to the
full implications of the universal atonement of Christ for the children
of non-Christian parents as well as those of Christian parents.
Second, f\irther attention needs to be given to the status of
all children prior to the age of accountability (the dawn of moral
consciousness) , and their relation both to the kingdom of God and to
the Church in this first major period of life known as childhood.
Third, the age of accoxintability together with religious life
before and after this age deserves a careful investigation.
Fourth, there is need for a carefully worked out position con
ceming the nature and need of conversion for those who have been
reared in the care and nurture of Christian parents or the Church or
both. Such a position should include a statement clarifying the
relation of any possible rejection of Christ at the age of discretion
to the special status enjoyed by the individual during the period of
childhood innocence.
Fifth, there is also need for a study to compare and contrast
R.L. Childs, A Conversation About Baptism (London: SCM Press
Ltd. , 1963) , p. 85.
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Christian nurture before conversion with Christian growth after con
version.
Sixth, in the light of the foregoing aspects, adequate goals
for Christian education should be set, and an effective program of
evangelism and nurture elaborated.
Seventh, a serious study needs to be conducted with a view to
determining whether the sacrament of baptism is the most appropriate
rite of initiation for infants in light of their moral innocence and
the unconditional application of Christ's atonement to infants and
children before the dawn of moral responsibility.
In short, what is needed today is an adequate theology of
childhood. Such a theology would do much to clarify the status of
children during childhood, and the readiness of children to understand
salvation-truth, to make an intelligent response to Christ and to
receive the sign of new life in Christ, i.e.. Christian baptism.
EVALUATION OF PRESENT SITUATION
Until (and perhaps even after) further research is done on this
subject, the best solution to the present impasse over the question of
infant baptism seems to be to allow the practice of both infant dedi
cation and infant baptism in the Church. A broader approach like this
should lessen the tension between those of opposing viewpoints , and
permit a greater freedom of conscience and flexibility of practice
within the Christian Church. Above all, the spirit of charity and
mutual understanding which should permeate continuing discussions on
this subject is best sxjmmed up by Wesley when he said:
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I conclude, since this controversy has difficulties attend
ing it, persons of an honest and sincere soul, in searching out
the truth, may happen to run into different opinions: But the
things wherein we agree, are so important, as should not suffer
us to quarrel about the lesser things wherein we differ (mode of
baptism) . Our brethren, who reject Infant Baptism, as well as
we who practice it, all agree . . . that children should be
devoted to God, and should be partakers of all the privileges
which scripture admits, and that they should grow up under all
possible obligations to duty. 6
Thoughts Upon Infant Baptism, extracted from a late writer
(Bristol: printed by Felix Farley, 1751), pp. 20-21.
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APPENDIX A
Letter Explaining the Survey
October 12, 1974
Dear
I am presently finishing my Master of Theology degree at
Asbury Theological Seminary in biblical literature while
teaching at Asbury College.
My thesis is entitled Infant Baptism in Biblical and Wes
leyan Theology. You can be of valuable assistance to me in
writing this thesis by taking 5 minutes to fill out the
enclosed questionnaire and returning it to me in the self-
addressed envelope by November 1 .
You will notice that the purpose of this survey is to dis
cover the general belief and practice with regard to infant
baptism currently in our denomination.
The survey is merely an academic exercise to fulfill a re
quirement and is not meant to be a threat to the present
tradition of the church.
Thanking you for your cooperation, I am
Cordially yours ,
C. Wesley King
Would you approve of the elimination of the rituals for
infant baptism and the affirmation of baptismal vows in
favor of a new service for infant dedication?
Yes No Uncertain
Signature (optional)
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APPENDIX C
Results of Survey on Infant Baptism
Total number of persons surveyed: 150
Total number of questionnaires returned: 106
Percentage of return: 64 %
MINISTERS
Number of ministers surveyed: 75
Number of questionnaires returned: 65
Questions
1. Do you believe infant baptism is of New Testament origin or of
later origin?
Of New Testament origin: 28
Of later origin: 30
Uncertain (no answer) : 7
2. Do you believe there is an exact parallel between circumcision
and baptism which makes it inciraibent upon Christian parents to
baptize their infant children?
Yes 12
No 43
Uncertain 10
3. Do you think that baptism washes away the guilt of an infant's
original sin, engrafts him into Christ, and makes him a member
of Christ's Church?
Yes 3
No 60
Uncertain 2
4. Do you agree with Wesley and the Church of England with regard
to baptismal regeneration?
Yes 6
No 27
Uncertain 28
347
5. Do you believe that all children who die in infancy will be
saved, i.e., that their salvation is an unconditional benefit
of Christ's atonement?
Yes 64
No 0
Uncertain 0
6. Do you prefer infant baptism or infant dedication?
Baptism 31
Dedication 32
7. Do you practice infant baptism or infant dedication in your
ministry, or both?
Baptism 12
Dedication 8
Both 45
8. Would you like to see the present rituals for infant baptism
and the affirmation of baptismal vows continued?
Yes 44
No 10
Uncertain 9
9. Would you like to see a ser-vice for infant dedication added to
our Book of Discipline as an alternative to the above?
Yes 50
No 10
Uncertain 2
10. Would you approve of the elimination of the rituals for infant
baptism and the affirmation of baptismal vows in favor of a
new seirvice for infant dedication?
Yes 15
No 42
Uncertain 8
LAYMEN
Niimber of laymen surveyed:
Number of questionnaires returned:
75
41
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Questions
1. Do you believe infant baptism is of New Testament origin or of
later origin?
Of New Testament origin: 10
Of later origin: 24
Uncertain (no answer) : 6
2. Do you believe there is an exact parallel between circiomcision
and baptism which makes it incumbent upon Christian parents to
baptize their infant children?
Yes 4
No 32
Uncertain 3
3. Do you think that baptism washes away the guilt of an infant's
original sin, engrafts him into Christ, and makes him a member
of Christ's Church?
Yes 1
No 38
Uncertain 2
4. Do you agree with Wesley and the Church of England with regard
to baptismal regeneration?
Yes 4
No 5
Uncertain 27
5. Do you believe that all children who die in infancy will be
saved, i.e. , that their salvation is an vinconditional benefit
of Christ's atonement?
Yes 38
No 0
Uncertain 2
6. Do you prefer infant baptism or infant dedication?
Baptism 3
Dedication 34
7- Do you practice infant baptism or infant dedication in your
ministry, or both?
Baptism 0
Dedication 0 NOT APPLICABLE
Both 0
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8. Would you like to see the present rituals for infant baptism
and the affirmation of baptismal vows continued?
Yes 21
NO 9
Uncertain 9
9. Would you like to see a service for infant dedication added to
our Book of Discipline as an alternative to the above?
Yes 35
No 2
Uncertain 3
10. Would you approve of the elimination of the rituals for infant
baptism and the affirmation of baptismal vows in favor of a
new service for infant dedication?
Yes
No
Uncertain
19
13
7
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APPENDIX D
Survey on Infant Baptism/Dedication
Name
Religiovis Affiliation (Example: U. Meth. or Luth.
Purpose ;
The purpose of this brief survey is to ascertain the general
practice with regard to infant baptism/dedication in the churches
represented by the 34 students enrolled in my Introduction to Christian
Education course at Asbury College in the fall of 1974.
Questions : (Check one space in each of the following.)
1. Were you baptized or dedicated as an infant?
2. How old were you when you were baptized or dedicated?
days/mos ./years
3. At what age were you saved? years
4. If you were baptized in infancy, were you rebaptized upon
making your profession of faith and being received into
church membership or were you confirmed ?
5. Do you wish your parents and the church had postponed your
baptism until you could have made your own decision to
accept Christ as your personal Savior?
Yes No
6. If yes, why do you wish they had delayed your baptism?
7. What do you think your baptism in infancy did for you?
8. What do you think your dedication in infancy was an act
of or symbolized?
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APPENDIX E
Results of Survey on Infant Baptism/Dedication
Niomber of students surveyed: 34
Denominations represented :
United Methodist 16
Lutheran 4
Christian and Missionary Alliance 2
Free Methodist 2
United Church of Christ 2
Roman Catholic (formerly) 2
Presbyterian 1
Church of God 1
Congregational 1
Mennonite 1
Church of Christ in Christian Union 1
Non-denominational 1
34
Questions
1. Were you baptized or dedicated as an infant?
Baptized in infancy 22
Dedicated in infancy 6
Believer's baptism 6
Age 12 3
Age 13 1
Age 15 1
Age 20 1
2. How old were you when you were baptized or dedicated?
0-1 years 25
1-2 years 1
2-3 years 0
3-4 years 1
4-5 years 1
Over 5 years 6
3 . At what age were you saved?
Median 13 1/2 years
Average age 14 1/2 years
Beginner 5 years 1
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(6 years 0
(7 years 3
(8 years 1
(9 years 1
(10 years 1
(11 years 2
(12 years 2
(13 years 3
(14 years 3
(15 years 3
(16 years 5
(17 years 2
20 years 1
(26 years 1
(27 years 2
Primary
Junior
Jr. High -
Sr. High -
Youth
Adult
4. If you were baptized in infancy, were you rebaptized upon
making your profession of faith and being received into
church membership or were you confirmed?
Rebaptized 9
Confirmed 13
5. Do you wish your parents and the church had postponed your
baptism until you could have made your own decision to accept
Christ as your personal Savior?
Yes 14
No 9
Neutral 2
No answer 9
6. If yes, why do you wish they had delayed your baptism?
a. Baptism should be associated with personal response
to God. (6)
b. Baptism should come from the heart. (1)
c. Because it confused me later where I was with the
Lord, when my parents told me I had been baptized
in infancy. (2)
d. Because infant baptism isn't a true baptism. (1)
e. I don't want something I had no part of to symbolize
my faith. (1)
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- - >cy Pvarents , who were not Christians at the time , took
"'i'ov^ before God to rear me in a Christian home. (1)
^. Bev::^ause my parents didn't realize the real meaning of
J^ptism at the time. (1)
7. What do you think your baptism in infancy did for you?
a. >tothing directly. (3)
b. Nothing. (12)
c. Really an act in which my parents dedicated me to the
Lord. (7)
d. It makes the parents responsible for providing a
^^istian home. (2)
e. It was merely an outward sign of my parents dedicating
me to Christ and themselves to rearing me in a
Cluristian home. (1)
8. What do you think your dedication in infancy was an act of or
symbolized?
^- A symbol of my parents giving me back to God. (5)
b. Symbolized that my parents wanted God's will for me
and were concerned about my religious upbringing. (1)
APPENDIX F
A Comparative Study of Baptisms in the New Testament
METAPHORICAL LIT. -SYMBOLICAL TYPOLOGICAL QUASE-MAGICAL
Jesus' baptism of John's baptism Israel's baptism in Baptism of the dead by
suffering and death Matthew 3:1-12 cloud and sea proxy
Matthew 20:22-23 Mark 1:2-8 I Corinthians 10:1-2 I Corinthians 15:29
Mark 10:38-39 Luke 3:2-18
Luke 12:50 John 1:26-33 Salvation of Noah and
family in the flood
Disciples' baptism Jesus' baptism in the I Peter 3:20-21
of suffering and death Jordan
Matthew 20:23 Matthew 3:13-17
Mark 10:39 Mark 1:9-11
Matthew 10:17-19; Luke 3:21-22
24:9 John 1:31-34
Luke 21:12
Jesus' baptism of
Believer's Baptism followers in water
into Christ's Death John 4:1-2; 3:22,26
Romans 6:1-6
Disciples' baptism of
Jesus ' followers
Acts 2:41; 8:12;
9:18 et al .
Jesus' baptism of
followers in the Holy
Spirit
Acts 2:4; 8:17;
10:44; 19:6; 9:17;
7:55
APPENDIX G
A Comparison of the Synoptic Passages which Contain
the Incident of Jesus Blessing the Children
PRECEDING CONTEXT
Matthew 18; 1-4
The need for humbling oneself -
addressed to the disciples .
Luke 18; 9-14
The need for humbling oneself -
addressed to the Pharisees .
(Parable of the Publican and
Pharisee)
Mark 10; 1-12
Jesus ' teaching on marriage
and divorce.
Matthew 19; 1-12
Jesus' teaching on marriage
and divorce.
SPECIFIC CONTEXT
Mark 10; 13-16
And they brought young chil
dren { ira L (S I a. ) to him,
that he should touch them;
and his disciples rebuked
those that brought them.
But when Jesus saw it, he was
much displeased, and said unto
them. Suffer the little chil
dren ( TTcllcS t a. ) to come
unto me, and forbid them not;
for of such is the kingdom of
God.
Matthew 19; 13-15
Then were there brought unto
him little children ( ITa i S I a- )
that he should put his hands on
them, and pray; and his disci
ples rebuked them.
But Jesus said. Suffer little
children ( ir atcS l�l ) , and
forbid them not, to come unto
me; for of such is the king
dom of heaven.
Luke 18; 15-17
And they brought unto him also
, infants ( ^' (p ^ ) , that he
would touch them; but when his
disciples saw it, they rebuked
them.
But Jesus called them unto him,
and said, Suffer little children
( TT cxi S I a. ) to come unto me ,
and forbid them not: for of
such is the kingdom of God.
APPENDIX G (continued)
SPECIFIC CONTEXT (continued)
Verily I say unto you, Who
soever shall not receive the
kingdom of God as a little
child ( 7rai<S(o-^) shall in no
wise enter therein.
And he took them up in his And he laid his hands on them,
arms, put his hands upon them, and departed thence.
and blessed them.
Verily I say unto you. Who
soever shall not receive the
kingdom of God as a little
child ( TTa (.<S fQ-v ) , he shall
not enter therein.
Ul
CTi
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APPENDIX H
Chronicle of Events*
September 2, 1784 Dr. Coke is set apart as General Superintendent
for America (Francis Asbury to be co-superin
tendent)
September 9, 1784 Wesley prepares a Liturgy for the fledgling
church in America, entitled The Sunday Service
of the Methodists in the United States of America.
September 10, 1784
September 18, 1784
- Letter to "Our Brethren in America."
Coke, Whatcoat and Vasey set sail for America
from Bristol.
December 24, 1784
to
January 2 , 1785
Christmas Conference held at Baltimore, Maryland.
Formation of the Methodist Episcopal Church of
America. Francis Asbury is ordained General
Superintendent for America.
?Extracted from The Letters of the Rev. John Wesley, A.M., VII,
pp. 237-9; Richard Green,
The Works of John and Charles Wesley: A
Bibliography, p.-5.223; and Abel Stevens, The History of the Religious
Movement of the Eighteenth Century Called Methodism, II, pp. 214-220.
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APPENDIX I
An Order of Service for the Thanksgiving
and Blessing of a Family (or Parents)
on the Birth of a Child *
(Church of England)
(This service may be used at any time convenient to the Clergy and
Members of the Family concerned) .
A Psalm may first be recited together (e.g. Psalm 8 or Psalm 36, verses
5-10) or a Hymn if the service is included at public worship:
All sit.
The following passages of Scripture shall then be read:�
Deuteronomy 6:4-7.
St. Mark 10:13-16.
Then the minister shall say to all those assembled:�
'We have gathered in this place as those who desire to give
praise to God, the Creator, for the recent birth of this child (these
children) . We are deeply thankful for the son (daughter)
of and Sc., and we (in this local congre
gation) witness and rejoice in this thankfulness and the dedication of
these parents to the sacred task of caring for this child (these
children) whom God has made, now loves, and longs to welcome into His
ser-vice.
We acknowledge the desire of this family for a sign of that
love and care which Jesus once offered to his children such as these
in His Name we welcome you now as parents and their children were
welcomed then.
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We shall also pray that these parents, rightly expecting that
expression of care which we are seeking to display, may also dedicate
themselves in a special way so to work within the family of the Church
that each child (these children) may in due course willingly desire to
become a follower of Jesus Christ and so join the company of those who
by faith are known p-ublicly to be true members of his Church. '
Ail stand.
The minister then says to the Parents of the Child:
'In the name of God ovir Father, do you, the father cuid mother
of this little child, recognise with thankfulness the goodness you have
received in the birth and promise of this child's life?'
The Parents answer: 'We do.'
The Minister continues:�
'Do you recognise the responsibility which you now shoulder on
behalf of him/her, and do you admit that it is yoiir duty to train this
child from his/her earliest years to know and honour God?'
The Parents answer: 'We do.'
The Minister:
'Do you then promise that, with the help and guidance of God,
you will try to bring him/her up in the knowledge of the love
which God
has for his children and that you will try to order your home that this
child (these children) will be surrounded by holy living and good
example? '
The Parents answer: 'We do.'
The Minister, placing his hand upon the child and pronouncing his/her
names, shall continue:
�
'...., the Lord bless you and keep you : the Lord make his face
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to shine upon you and be gracious unto you. The Lord lift up the light
of his countenance upon you and give you peace.'
The Minister will then say to the parents:�
'May this your child (these children) bring you and your family
much joy in the days ahead. May health, strength and wisdom be given
to him/her. And when years of discretion shall have come at last may
he/she willingly offer his/her life in thankful response to this first
act of God's love shown in Jesus and continued in us� the love of one
who gave up even his own life that we might have life and have it more
abundantly .
Let us pray: ALL first repeat the Lord's Prayer.
Almighty God, the Father of all men, we praise you for the gift
of this child (these children) . We bless you for the love which has
prepared for his/her coming and for the welcome and hope that these
parents can know in their hearts. We pray that in their care of him/
her they may learn more fully what it means to say that you are 'Our
Father.' Be with them in their homes to guide and strengthen them,
that they may be able to respond worthily to the trust and task which
you have given them.
Hear our prayer for this little child. May your fatherly care
always be about him/her. Give him/her health of mind and body and a
growing awareness of the love which has this day been declared to those
who will bring him/her up. Grant that in due time he/she may come to
Holy Baptism, that freely becoming a servant of Jesus Christ our Lord
he/she may joyously follow in his steps, bearing his cross and also
his name.
The Grace of our Lord Jesus Christ be with us all.
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ALL say: AMEN.
The parents shall then be presented with a card or other token of this
occasion and shall be personally greeted by the Minister or some member
of this congregation in the name of all Church members.
If this service takes place during public worship another Hymn will now
be sung.
*Neville Cryer, By What Rite? Infant Baptism in a Missionary
Situation (London: A.R. Mowbray S Co., Ltd., 1969), pp. 75-77.
APPEN
A COMPARISON OF THE VARIOUS VIEWS
Sacramentalists Sacramentarians
Paedo-baptists (regeneration)
Catholic Protestant
Paedo-baptists
Calvinist
Roman Catholic
(Infant baptism
exclus ively
Eastern Orthodox
(Infant baptism
exclus ively)
Anglican*
(Infant baptism
exclusively)
Episcopal*
(Infant baptism
exclusively)
Lutheran*
(Infant baptism
exclusively)
Reformed Churches*
Germany
France
Holland
Switzerlcind
America
Elsewhere
(Infant baptism
predominantly )
Church of Scotland*
(Infant baptism
predominantly)
Presbyterian Churches^
(Infant baptism
predominantly )
Congregationalists*
(Infant baptism
predominantly
* Although the theology and liturgy of these Protestant communions m
latter is practiced either exclusively or predominantly because of
DIX J
OF INFANT AND BELIEVER'S BAPTISM
(Mediating Groups) Anti-Sacramentalists
(adoption) Anti-Paedo-baptists
Arminian Water Baptism No water baptism
as an Ordinance
United Methodist Baptists Quakers
(Infant baptism. (Infant dedication. (No outward element
Believer's baptism) Believer's baptism) or sign)
Church of the Nazarene Mennonite Churches Salvation Army
(Infant dedication. (Infant dedication. (No element)
Infant baptism. Believer's baptism)
Believer's baptism) Some Dispensationalists
Brethren Churches
(No element)
Free Methodist
(Infant dedication.
(Infant dedication. Believer's baptism)
Infant baptism.
Believer's baptism) Plymouth Brethren
(Infant dedication.
j Wesleyan Church Believer's baptism)
\ (Infant dedication.
1 Infant baptism. Disciples of Christ
� Believer's baptism) (America)
(Infant dedication.
Believer's baptism
Churches of Christ
(England)
(Infant dedication.
Believer's baptism)
Church of Christ in
Christian Union
(Infant dedication.
Believer's baptism)
Christian and Missionary
Alliance
(Infant dedication.
Believer's baptism)
^es provision for believer's baptism as well as
infant baptism, the
^iradition.
Table 8
A Comparison of the 1848 Discipline of the Methodist Episcopal Church, North
with the 1854 Discipline of the Methodist Episcopal Church, South
1848 Edition (North) 1854 Edition (South)
Exhortation.
"Dearly beloved, forasmuch as . . . None
can enter into the kingdom of God, except
he be regenerate and born anew of water
and of the Holy Ghost ..."
Exhortation.
"Dearly beloved, forasmuch as . . . except a man be
born of water and of the Spirit, he cannot enter
into the kingdom of God ..."
74
(Omitted were the words "regenerate" and "anew";
the term "of the Holy Ghost" was replaced by "of the
Spirit.")
First Prayer.
"... figuring thereby thy holy baptism:
and by the baptism of thy well-beloved
Son Jesus Christ in the river Jordan,
didst sanctify water for this holy
sacrament: . .
First Prayer.
"... figuring thereby thy holy baptism:
.76
(Omitted were the words underlined in the opposite
coliomn) .
(In the prayer for the sanctification of the water,
the words, "sanctify this water for this holy
sacrament," were retained, probably because they
were a part of the prayer and perhaps less offensive.)
74
These two words were retained in the Discipline of the northern church, and thereby, found
their way into the 1860 Discipline of the Free Methodist Church.
75
The Doctrines and Discipline of the Methodist Episcopal Church, North (New York: Lane & Scott,
1848) , pp. 94-95.
76
The Doctrines and Discipline of the Methodist Episcopal Church, South (Nashville: Stevenson &
Owen, 1854), pp. 140-1.
